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introduction 


l'!w a ” apparently ord “U' toman being, 

. , ur ,. ^ ei| tor heredity or environment, aid- 
d» |y achieve greatness?” Here is a question which 

mdWtfv att “ ta ° f many 311 ™ nent mi nd, 
and has elrated a variety of angers. A more fasci¬ 
nating quesbon seldom asked is, “what makes a great 

tank? .ft, ■ i V“ ways of S«tness! re- 

hnqursh all his claims at the climax of his career to 
return to ordinary living?” 

The present volume is a study of this rare pheno¬ 
menon as reflected in the life and thought of one man 
who had greatness thrust upon him early in life and. 
Who later achieved a different kind of greatness, only 
to give it al up; J. Krishnamurti. It is a strange 
stoty now almost forgotten largely due to Krishna* 
murtis own efforts. And it uncovers a strange mind 

still very imperfectly understood, 

It should be stressed at the very outset that, by 
Krishnamurti’s own admission, there is nothing ‘super¬ 
natural’ about this mind; nothing belongs to it that 
does not or cannot belong to the mind of every other 
human being sufficiently aware of his condition. We 
hope to open that mind to a wider audience, 

There are several volumes of Krishnamurti’s writings 
available, To those acquainted with them and to those 
who have attended Krishnfcmurti’s talks, this volume 
may serve as a refresher course. Krishnamurti’s think¬ 
ing is too elusive for those unaccustomed to logical 
reasoning as well as for those obsessed by it. For the 
former it is too abstruse, For the latter it is perhaps 
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a pack of contradictions. To understand Krishna¬ 
murti it is necessary above all to have an open mind, 
unfettered by past experiences, ready to learn, ready 
to unlearn. For, what Krishnamurti does all the time 
is akin to describing the beauty of colours to a man 
who insists on keeping his eyes tightly shut. 

Krishnamurti’s goal, in his talks, in his books, in his 
living, is self-knowledge, a process as deceptively simple 
as opening one’s eyes. But most of us have forgotten 
the use of our eyelids. As Aldous Huxley, one of 
Krishnamurti’s more famous admirers, defined it, 
“Self-knowledge is always an awareness of first-order 
experiences—of events below the level of words, of 
mysteries of existence before we have conceptualised 
them into a specious intelligibility (and paradoxically) 
it is through words that we are made aware of the 
subtler form of non-verbal experience”—hence this 
book. 

Those having difficulty in grasping Krishnamurti’s 
phraseology which varies from vague to pithy may be 
more fortunate on reading restatements of his com¬ 
munications by others, No preparation is necessary 
to read this material. It is written on the whole in 
non-technical, clear and simple English, Conversations 
With Krishnamurti, the most readable and rewarding 
section, should be able to turn on even a child. Here, 
then, is an excellent introduction to Krishnamurti’s 
thinking. For those who have not yet read Krishna¬ 
murti in the original, a sample talk is provided on 
‘What is the Religious Mind.’ 

“Comparisons breed envy, not love’’, Krishnamurti 
has said. And comparing Krishnamurti’s ‘teachings’ 
with those of other selected thinkers may perhaps be 
regarded as unwarranted, if not meaningless. We dis¬ 
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agree, and hope that the summary comparative stu- 
diesincluded here may breed some understanding 
The Dissolution of the Order of the Star’ is a speech 
of historical interest, one of the most eloquent of the 
century. Besides it is a document which reflects that 
uncompromising integrity that has become Krishna¬ 
murti s ever since. 

SECOND EDITION ; The generally favourable re 
cephon accorded to the first edition of Themd of 

ouS^f’ and SOme of the criticism, ha^em 
couraged me to revise it slightly. A more extensive 

V tat a Seven 
»oif?hS h f s t0 “."W wi,h his p ub|ist «i 

S' dLSw' th f f0 ;j contad m ^f to dropping 
tnree chapters and adding new ones. For oractical 

Sr of 1 y repla “i, 1 Cou)d ” ot add 10 

notuft & ' S °“ aPta had ,0 so - throueh 

THE ART OF SPIRITUAL INSIGHT, and my own 
reassessment of Krishnamurti—'HAS KRISHNA- 
“ TI FAILED?’ All the three chapters are in¬ 
cluded at the end, just before the Appendix. I must 
express my debt to Mr. S, Weeraperuma who veif 

chaoLT! T r L ° nd ,° n ’ a COpy of Henry MilIer ’ s 
chapter on Krishnamurti from the book Books in My 

Photographs have been added this time and the cover 

ChangC ' F0 I ^ latter 1 must '^ my 
friend Diwan, who took infinite pains to make it a 
worlc of &rt« 


Interest in Krishnamurti has obviously grown since 
this book was published though not as a result of its 
publication! I should like to hear from, readers their 
honest reaction to both Krishnamurti and this book. 

Luis S. R. Vas, 

Jaico Publishing House, 

121, M. G. Road, 

BOMBAY-1. 


ACKNOWLEDGEMENT IS DUE TO 


Krishnamurti Writings Inc. for permission to reprint 
chapters 1 , 9 , 11,13 and for special permission to re¬ 
produce ‘Dissolution Of The Order Of The Star’ in 
the Appendix; A.I.R. for What Is The Religious Mind?; 
The Sunday Standard for chapter 1, which appeared 
there in a more condensed form; Bharat lyoti for 
chapter 19; Chetana for all the others, excepting chap¬ 
ters 22 and 23 and Aphorisms. To all the above our 
thanks. Aphorisms were collected from various sources 
over the last ten years. Since there was no intention 
then to publish them, the sources were not recorded 
and most have been forgotten. The excerpts being 
very short, jve believe there is no copyright problem 
involved. In any case we apologise to the copyright 
holders if any. 


CONTENTS 


PART I INTRODUCTORY 

J. Krishnamurti—The Man and His Mind 
by Luis S. R. Vas . > j 

Introducing Krishnamurti by B. Sanjiva Rao .. g 

The Language of Krishnamurti by Rene Fouere 15 

The Essence of Krishnamurti’s Teachings 
by Claude Bragdon .. ,, ^ 

Right Beginning by Robert Powell .. .. 24 

An Approach to Krishnamurti by Robert 
Powell .. .. . 

Krishnamurti~A Critical Study 
by I-de Manziarly . 4 j 


PART II CONVERSATIONS 

With C. L. Nahal . 49 

With E. A. Wodehouse .. t .. 5 g 

With David E. S. Young ., .. 66 

With Leopold -Stokowski 
With Carlo Suares 


80 




X CONTENTS 

PART III—MAN, NATURE, REALITY 

Man, Nature, Reality in the Teachings of 
Krishnamurti by E. A. Wodehouse .. .. 101 

PART IV PERSONAL REACTIONS 

A Letter to Krishnamurti by Reynold Welvaert 141 

There Is by Carlo Suares . 145 

The Basic Challenge by Vimala Thakar .. 149 

What Krishnamurti Has Meant to Me 

by H. W. Methorst .. .. .. .. 153 

How I Understand Krishnamurti by M. F. .. 157 

PART V COMPARATIVE STUDIES 

Way of the Paradox by Luis S. R. Vas,. .. 161 

Zen and Liberation According to Krishnamurti 
by Robert Powell .. ... ,, ,. 166 

Krishnamurti and Modern Thought 
by Rene Fouere .. . .. ,,170 

Transformation of Personality According to 
Krishnamurti in the Light of Psycho-analysis 
by Luis S. R. Vas ... . ,, .. ,. 176 

General Semantics as an Introduction to Krishna¬ 
murti by Luis S, R, Vas .. , , , . 180 

Tagore and Krishnamurti by S. Sivraman .. 185 


CONTENTS xi 

PART VI IMPLICATIONS OF 
j KRISHNAMURTTS THOUGHT 

Self-Consciousness and Fear by Rene Fouere .. 189 

Relationship and Love by Chari s Ley bourne- 

White .. . 194 

I 

| Peep into Krishnamurti’s Philosophy 

by M. A. Joshi .. ,, 201 

! 

Krishnamurti and the Problem of Effort 
by Rene Fouere ., .. 204 

The Problem of Suffering by Rene Fouere ., 207 

Mind and Intelligence by Maurice Frydman .. 209 

J, Krishnamurti—Ancient or Modern? by B. N, 215 
Truthfulness by Maurice Frydman .. .. 219 

Krishnamurti and the Problem of Immortality 
byS.D. .. .. ' ... .. .. 224 

Knowing Ourselves by Charis Leybourne-White 228 

Uses of the Past by B. N. ., . . 233 

j J. Krishnamurti and the Materialists 

^ by Maurice Frydman ,, .. , , 236 

Revolt and Revolution by Maurice Frydman .. 240 

The Purpose of Living by A, N, . ,, 246 

{ Krishnamurti and Spiritual Heritage 

by Rene Fouere .. ,, 250 




XII CONTENTS 


Can Illumination be Transmitted? by R, P. .. 

257 

j 


The Free Mind by Robert Powell 

259 



Krishnamurti and the Problem of Opposites 



PART I 

by Rene Fouere .. . 

261 

■ j V 


Krishnamurti and Ritualism by R. F. .. , .: 

264 

i 

j . ; • . 

INTRODUCTORY 

The New Man by Sunya 

267 

■ j 


The Basic Truth by Maurice Frydman . . 

272 

' 1 ' 


J. Krishnamurti-Master of Reality 


j ■ 


by Henry Miller 

275 

' j 


The Art of Spiritual Insight 




by Aldous Huley 

280 



Has Krishnamurti Failed ? 




by Luis S. R. Vas 

286 

' | 


Appendix Section .. .. .. .. 

291 



Appendix A:—The Dissolution of the Order of 




the Star by J. Krishnamurti .. .. 

293 

"'l ■ 


Appendix B:—What is the Religious Mind 


f * ** i \ 


by J. Krishnamurti . 

301 



Appendix C:—Aphorisms by J. Krishnamurti 

315 

ii. 




Chapter l 


J. Krishnamurti: The Man and His Mind 
by LUIS S. R. VAS 


The quest for self-discovery is forever new. From 
Socrates to Sartre, from Samkara of India to Suzuki 
of Japan, both East and West have produced thinkers 
who have contributed to a greater or lesser extent to 
the understanding of man’s condition here on earth. 

In our time this quest is divided between philosophy, 
psychology and the social sciences, and many thinkers 
have stretched their thought to cover all three, while 
others have departed completely from the beaten track 
to search in regions yet unexplored. To the latter 
category belongs J. Krishnamurti. 

^ As a renowned ‘non-Guru’, Krishnamurti differs 
fundamentally from most philosophers in that he has ' 
resisted the tendency to weave his insights into a sys¬ 
tem, though they have much in common with such 
schools as the existentialist and the Zen. 

Jiddu Krishnamurti’s career is an extraordinary one 
■ by any standard and is of considerable interest to 
students of human nature and, of course, of Krishna- 
raurti’s mind, He was born in 1895, (or thereabouts, 
for the records are not very reliable) in a large South 
Indian family of strict, if poor, Brahmins. At the, age 
of 12 he was adopted along with his youngest brother 
Nityanand by Mrs Annie Besant who had an uncanny 
knack for ‘discovering’ and encouraging talented minds: ’ 
among her finds can be counted B. Shiva Rao, Sri 
Prakash, V, K. Krishna Meaon and Rukmini Devi. 
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Krishnamurti was fitted into a role designed to ful¬ 
fil a curious prophecy of Charles Leadbeater, a demi¬ 
god of the Theosophical Society, that a Divine World- 
Teacher descends to earth periodically to lead man¬ 
kind through the right path. Krishnamurti was pro¬ 
claimed to an astonished Theosophical Society and the 
world at large as the next World-Teacher in line with 
Krishna, Buddha and Christ! In due course the Di¬ 
vine spark was to manifest itself in the new Messiah. 

Almost immediately after the announcement, scan¬ 
dals broke out in the T.S. A book, AT THE FEET 
OF THE MASTER, was published by the T.S. under 
the authorship of ‘Alcyone’, ‘occult’ name of Krishna¬ 
murti. It created a sensation and the authorship was 
heatedly disputed. Now it is widely believed that Lead¬ 
beater actually wrote it; Krishnamurti himself remem¬ 
bers nothing of the episode. 

Simultaneously rumours were spreading of pederast 
activities of Leadbeater in the T.S. This was too much 
for Krishnamurti’s father who now decided to reclaim 
his guardianship over the boys. The case went to 
Court, but after a series of battles between Annie 
Besant who defended herself, and Sir C. P. Rama- 
swami Aiyer, counsel for the plaintiff, the Privy Coun¬ 
cil took the unprecedented step of allowing twp minors 
to choose their guardians. Both chose Mrs. Besant. 

To avoid further parental interference with the boys’ 
careers Mrs Besant sent them to England, placing them 
under the care of Emily Lutyens, wife of the famous 
architect of Delhi. There and at SorbOnne the boys 
studied privately. 

An Order of the Star of the East was set up with 
Krishnamurti as its head to spread the teachings of 
the World-Teacher. Thus all was set for the coming 
of the Messiah. Then in 1922 Nityanand, who was 
ailing, grew worse and the two brothers moved to 
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California in the hope that he' would recover. The 
trip, however did not have the desired effect and Nit- 
yanand’s death followed in 1925. 

This event had a profound effect on Krishnamurti. 
The shock made him experience a ‘total change’ in 
himself. He began to re-examine his thoughts and 
values, reconsidered his plans for the future and finally 
decided on a course of action; in 1929 he dissolved 
the Order of the Star, “a decision all the more remark¬ 
able” according to a Times Lit, Supt. reviewer, “in 
that he had in fact had mystical experiences of great 
intensity ... but his role as he saw it was... not as 
a Messiah of the T.S,”, nor “as a private gum”, but 
as an independent thinker, in which capacity he has 
been writing (FIRST AND LAST FREEDOM, LIFE 
AHEAD, THIS MATTER OF CULTURE, THE 
ONLY REVOLUTION, FREEDOM FROM THE 
KNOWN) and lecturing to whoever will listen in the 
five continents. He still pays periodical visits to India 
and lectures in its principal towns, 

As one listens to this handsome, silver-haired and 
intense looking man, one is struck by his genuine con¬ 
cern for the human condition and by the lucid, an¬ 
alytical style in which he dissects man’s perennial pro¬ 
blems. 

His talks have little of the customary manner in 
which speakers generally address their audiences. They* 
are exercises in self-analysis. In a process of thinking 
aloud he probes the depths of the human -mind and 
attempts to unravel its intricacies. 

The reason for Krishnamurti’s unorthodox methods 
lies in that he does not seek to expound a theory, for¬ 
mulate a concept or prove a thesis: to do this would 
mean indulging in abstractions and propaganda, to any 
form of which he is totally opposed, Instead he has 
undertaken the task of developing in his listener a new 
attitude towards life, “Life”, he says, “is movement 
in relationship.” And he sets out to analyse our re- 
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lationship to whatever surrounds us: the fellow men 
■whom we love, hate or are indifferent to; the universe 
of science and its omnipresent effects; the world of 
our profession; the field of our emotions; our uncon¬ 
scious mind, This analysis paves the way for our un¬ 
derstanding of the process of psychological condition¬ 
ing to which most of us willingly or unwillingly submit. 

It is little realised how even the commonest events 
of our daily life evoke in us some emotion and con¬ 
trol our actions. Thus, for instance an insult hurled 
at us may generate rage; flattery may create pride; a 
compliment to a rival may produce envy, and so forth. 
Now some of these emotions are pleasant and these we 
crave, the others—the unpleasant ones—we consider 
undesirable and try to get rid of. So, invariably, we 
try to enter into situations calculated to bring us plea¬ 
sant emotions and try to avoid causes of the unplea¬ 
sant ones. These causes, of both agreeable and dis¬ 
agreeable feelings are not always easy to find. And 
when found and their power over us realised, they 
are never easy to dispel The following episode serves 
as an illustration; 

“One morning an irresistible force propelled MIT 
Professor Marvin Minsky to one corner of his class¬ 
room and pinned him. there as securely as a butter¬ 
fly impaled in museum showcase, It was force of 
habit—a brand new habit imposed upon him on 
the spot by a group of playfully experimental stu¬ 
dents, The boys had him at their mercy, as if he 
were a robot slave and they the masters at the 
controls. 


“They ‘robotoniized’ Minsky with a psychological 
ruse much like the methods for teaching rats to run 
through a maze, or training a dog to fetch a news¬ 
paper. Soon after class began, a few students started 
manipulating him. Whenever he paced to the right, 
they whispered softly to each other, rustled papers, 
dropped pencils, and created other minor distractions, 


INTRODUCTORY 


5 


But when he happened to take a few steps to the 
left, they sat up and obviously paid close attention 
to the lecture. In short they conditioned Minsky 
by repeatedly punishing him for moving in one dir¬ 
ection and rewarding him for moving in the oppo¬ 
site direction. Within half an hour he stopped pac¬ 
ing altogether and stood like a cigar store Indian 
near the lefthand edge of the blackboard. So subtly 
had he been habituated that he did not realise an 
experiment was in progress, and that he was the 
guinea pig—ironically, since Minsky is a leading au¬ 
thority on the theory of automatons.” (Think, Nov- 
ember-December 1969) 

Habit, then, is a conditioning factor too. It permits 
us to view everything as a routine, as a repetition of 
what happened the previous day and is expected to 
happen the next day, and saves us the trouble of think¬ 
ing anew, from ‘moment to moment’. 

Consequently we are only partly conscious of what 
affects us and react to it automatically, living a life of 
somnolence, doing what the interplay of emotions and 
habits will have us do. 

In his book, “THE ACT OF CREATION”, Arthur 
Koestler says, “'There are two ways of escaping our 
more or less automatised routines of thinking and be¬ 
having. The first, of course, is the plunge in dreaming 

and dreamlike states.The other is also an escape 

from boredom, intellectual predicaments and emotional 
frustrations—but in the opposite direction. It is sig¬ 
nalled by the spontaneous flash of insight which shows 
a familiar situation in a new light and elicits a new 
response to it... .it makes understand what it is to be 

awake, to be living on several planes at once.” 

Koestler’s book is, among other things, an attempt 
to formulate the theoretical foundation of this pheno¬ 
menon, But it gives no more than an inkling of how 
this ‘escape’ can be effected, on how the ‘flash of in¬ 
sight’ can be made to occur. On the other hand this 
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is precisely what Krishnamurti seeks to do, so as to 
enable us to live a life free from psychological condi¬ 
tioning by acquiring a ‘sensitivity’, an ‘awareness’. 

Life being in a state of movement, so he argues, we 
must not regard any of our relationships from a fixed 
standpoint. “We must be willing to accept change 
in others and be willing to change ourselves”, This 
willingness must be, not merely an intellectual disposi¬ 
tion to change, but one involving our whole persona¬ 
lity—we must jf eel this change continually. 

And how does one get to feel the change? In Krish* 
namurti’s words, “by being what you really are. By 
trying to see what is t You see, sir, (somehow) I 
have aquired a certain character. Now I must try 
and see myself as I am and I must make no effort to 
be anything else.... I am not advocating self-indulgence, 
that a thief remain a thief. I must not submit to my 
weakness but I should not indulge in the opposite of 
my weakness either, as a way of geting rid of it....” 

Let us imagine that we are at a given moment, en¬ 
vious. or bored. These emotions are painful. We do 
not like them and so we try to avoid them. This 
creates a conflict between what we are and what we 
want to be, between envy and non-envy, between bore¬ 
dom and excitement. The result is that we do not get 
away from envy and grow more and more displeased 
with ourselves.. If, on the other hand, we observe this 
envy in a passive and dispassionate way with a recep¬ 
tive mind determined to examine the phenomenon with¬ 
out passing judgement, without condemnation, look¬ 
ing for its causes with our total 1 attention, but never 
trying to push it away, then there is no conflict and 
the envy is apprehended from an entirely new angle: 
“Suddenly I will discover that a transformation takes 
place in myself without any planning on my part, a 
creative transformation. My sensitivity has come into 
nlay.” Radically transformed envy now has ceased to 
have its original form. It is no longer envy and we no 
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longer wish to cause it to leave us.. And what is true 
for envy is no less true for boredom, hate, anger, fear 
or for that matter joy; for even joy and other pleasant 
emotions condition us. 

_ Now. we become impervious to them all and take to 
living richly and fully; always intensely conscious of our 
existence and of our relationships, taking back die con¬ 
trol of our lives which until then were directed by our 
automatic pilots the chief of which is habit. 

Krishnamurti emphasises that only total awareness, 
continuous and at all times can achieve this result. No 
amount of discipline and concentration can do it for 
you. By disciplined effort and concentration you can 
at best produce a state of self-hypnosis and through 
' it a feeling of well-being and peace which so far from 
being an escape into the unconditioned state of mind 
is merely a flight to a yet more unreal level of self- 
deception. 

Although the aim of Krishnamurti’s analysis is 
‘freedom from the known’, he covers the gamut.of 
human thought, aspirations 'and endeavour; he dis¬ 
cusses the relation between idea and action, the con¬ 
tradictions of effort, the perils inherent in the accept¬ 
ance of tradition and dogma uncritically, and a host of 
other subjects. Nobody can read and listen to him 
and in the end not know himself better for it. 
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Chapter 2 


Introducing Krishnamurti 
by B. SANJIVA RAO 


The story of Krishnamurti’s life is. one of the strangest 
that one can imagine—men have given up many things 
for the sake of Truth; money, power and even life it¬ 
self. The Buddha renounced a throne to become a 
monk and walk the streets with a beggar’s bowl. Krish¬ 
namurti set aside deliberately the allegiance, the devo¬ 
tion of a well organised band of a hundred thousand 
followers for the sake of coming down the steps of the 
spiritual throne erected for him by Mrs. Besant and 
becoming an average man for no greater reason than 
that for him there was no condition or state more 
blessed than love. I dare not use the word renun¬ 
ciation to describe the action—for it is so palpably ab¬ 
surd and false an expression to use in connection with 
Krishnamurti. 

The world has almost forgotten the legend that, was 
woven around him. Mrs. Besant recognised the ex¬ 
traordinary promise of unusual spiritual gifts in the 
young lad of 12—she prophesied that in course of time 
he would be a World Teacher and usher in a new era, 
a new order of things. During 17 years a huge organi¬ 
sation was built up consisting of a remarkable group 
of men and women drawn from all the important coun¬ 
tries of the world. A great stadium was built for him 
at Sydney to enable him to broadcast his message to 
the world. All the resources which Mrs. Besant’s great 
organising ability could secure were freely poured into 
the movement. 


Krishnamurti was most carefully educated. He had 
.ft at his disposal all the facilities which money and social 
influence could obtain for him. He deliberately set 
aside all such advantages and chose the strangest of 
courses. He removed wealth, he renounced every ad¬ 
ventitious aid, he approached life directly instead of 
through the thoughts of the learned. He read the faces 
of men and women, loved them, suffered with them and 
f therefore understood them as hardly any of our gene¬ 
ration had done. Of the many people who loved and 
helped him, no one rendered greater service than Mrs. 
Besant. She gave him an indescribable love and a 
supreme understanding. She was so .reverent that she 
did not seek to interfere with his freedom of move¬ 
ment and action. She allowed him to break up the 
order that she had founded for his work. She acquiesc¬ 
ed in his decision to be free of all organisations, in¬ 
cluding the Theosophical Society of which she was the 
President. She allowed him to go out alone in his 
search for Truth. 

Such a life in spite of the halo of glory and sanctity 
around it has its tragic side. Men and women of the 
world today have built round themselves enclosing walls 
| _ which effectively isolate them, the one from the other. 

A few there are—and surely Krishnamurti is one of 
; them—who have broken their walls and come out of the 

prison of self-hood. The lives of such liberated men 
are in a sense more lonely than those of the hermits, 
the solitaries living in the hills or the deserts. The 
hearts of men are closed against them. They wait in 
"V patience, often weary of their long vigil for the time 
when the doors of the hearts of men will be open to 
let in the light. 

Krishnamurti has read few books. He is a gradu¬ 
ate of no University. Yet he draws abundantly from 
that great book—so inexhaustible in its variety and 
profundity—the book of life. He has met thousands 
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of people who gladly reveal the most intimate work¬ 
ings of their hearts and minds. They know that he 
loves them and understands them. He offers no false 
consolations. He cries with them, for the tragedy of 
life moves him to the depths. He suffers with them. 
He would save them if he could. For the world with 
its mounting sorrow, he has an indescribable compas¬ 
sion. The cry of the beggar, of those who are bereav¬ 
ed, of those whose hearts are desolate, of those who 
are unloved, throws him into a state of agonising sor¬ 
row. He does not make one false gesture, He knows 
that no one can make another happy, that man is his 
own saviour, that redemption does not come from 
outside. So men and women go to him, conscious of 
his great love, but conscious also of his utter and com¬ 
plete allegiance to Truth. 

He has known many men and women of outstand¬ 
ing achievement in Literature, Art and Science, He is 
very humble. He listens to every one with such close¬ 
ness and understanding that he almost appears to put 
on the cloak of the humble learner. If he uses any 
of the words or tlioughts of some of his highly learned 
or intellectual friends, he says with a real feeling of 
humility : “Sir, I have not read this, but have heard 
this from so and so—you see I hardly read books.’ 

To one with the supreme capacity to read the book 
of life directly and who combines with it a matchless 
gift of loving understanding which unlocks the secrets 
of all hearts, every situation in life is ever new and of 
absorbing interest. It is not strange, therefore, that 
books, however great, however true, have no great use 
for him. The thoughts of others, however wise, are 
but screens between him and Reality. He looks at life 
directly without the glasses of erudition and tradi¬ 
tional wisdom-of course he is not the first of the seers 
of Truth. Others have seen as he does. But to see 
the Truth directly is ever a new experience and there* 
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fore his message bears the stamp of an authentic and 
original contact with the Real and the Eternal. 

What is wrong with us? Krishnamurti says that we 
have forgotten how to love. We have enclosed our¬ 
selves within walls made by ourselves-and so husband 
and wife, father and child, the labourer and the em¬ 
ployer of labour have built walls of separation, of iso¬ 
lation, So there is no communion between man and 
man. There is no love, no real affection. And where 
there is no love, there is no beauty, All our values 
are sensate. Because there is no love, false love and 
lust have become important. Because there is no rich¬ 
ness of inner life, outer wealth and luxury have as¬ 
sumed such vast significance. Because there is no 
beauty of living, of feeling and thinking, no real beauty 
even of the body, all the devices to create false beauty 
have come into existence. 

Krishnamurti has already created a flutter in the 
hearts of those who come and listen to him. There 
is such wonderful poise, such unutterable love and 
compassion not without a touch of sadness, there is 
a beauty and simplicity of Truth and Wisdom that men 
begin to ask, who is this mysterious figure that moves 
so quietly amongst us, who seems to bring a certain 
luminous quality into all the things that he says. He 
says a strange power of reading the inmost secrets of 
our hearts. Yet we never resent it, as we do not re¬ 
sent the entrance of Light into the dark places of the 
world. He seeks to help us to understand the con¬ 
fusion and the sorrow in our midst, He almost makes 
us believe that if we could only love, the world would 
be saved. 

Was Mrs. Besant after all right in her intention about 
Krishnamurti? After having done his best to destroy 
the legend about him, is Krishnamurti going to fulfil 
in the most unexpected way the prophecy of Mrs. Be¬ 
sant? He renounced the role of the Teacher and has 
come to us as a man among men. He is one of us: 
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He is and says he is nothing, and yet to be nothing, is 
that not the height of spiritual attainment? For when 
one is nothing, one is all things. 

Krishnamurti refuses to accept the role of a teacher. 
1 cannot ‘teach’ another’ he says: ‘the perception of 
Truth, of Reality, of what is, is essentially an individual 
process. I will report a discussion which took place 
on the 27th January at Carmichael Road, Bombay, 
I was one of a large group of nearly 250 people that 
gathered together on a terrace. The background was 
perfect, the open sky, the setting sun and the view of 
the sea—we all sat on the ground except a few who 
sat on chairs at the edge of the crowd, He sat on a 
raised seat and asked us to follow what he was saying 
not verbally, but at our own level—i.e„ as he spoke 
we were expected to watch the processes of our own 
thinking. To report his words would be a dead pro¬ 
cess. I will, therefore, give an account of the way in 
which I tried to carry out his intention. He took up 
the simple problem of dullness. He asked: “are we 
aware that we are dull?” One gentleman thought that 
we were not dull all the time, that sometimes we were 
bright—there were many answers from the audience. 
Each answer was a self-revelation. To some it was 
a verbal discussion; others were puzzled a little bit—we 
are being asked to strangest of questions, Here is a 
teacher of great distinction anxious that we should 
have a perception of God, of Reality, of Truth start¬ 
ing the discussion with this odd querry: ‘are we dull; 
aware that we are dull? I asked myself: ‘what is 
meant by dullness; am I dull?” Judged by the ordinary 
standards of the word I felt that superficially I would 
not be justified in calling myself dull. But I felt sure 
that, that was not what Krishnamurti was saying. So 
I began to examine myself and as he went on repeat¬ 
ing in many ways the same persistent query: ‘are you 
aware that you are dull? Did I watch the sunset and 
the beauty of the sky? Am I alive, sensitive to the 
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beauty of the landscape, do I see the face of my neigh¬ 
bour and see the havoc, wrought by suffering on that 
face. Some of them laugh, but am I sensitive to the 
cry of pain which the laughter is intended to cover? 
When I go into the crowded streets, how do I react to 
the beggar, to the refugee who has lost everything, 
home, property, friends, all that is usually considered 
worthwhile. I hear the sound of the flute of a passing 
flute player—how do I react to it? In fact what is my 
response to the tragedy of the world, to its laughter 
and tears, to beauty, to ugliness, to squalor? Am I 
aware of what my wife thinks and feels? What do the 
boys and girls that I have taught think and feel? Am I 
aware that they live in a world different from my own, 
that they have their own values different from my 
own—am I aware of their many desires, their frustra¬ 
tions? Or am I so wrapped up in my own cares and 
anxieties, that I am insensitive both to the beauty and 
the ugliness, the joy and the suffering of the world?” I 
watch all these thoughts passing through my mind as 
Krishnamurti goes on repeating “are you aware that 
you are dull?” and then the question is slightly altered: 
“why are we dull?” I ask myself that question, Why 
do I not feel the immense sorrow of the world, how 
can I spend my life in such inhuman isolation, that I 
can have peace and joy amidst the holocaust that is 
going on all the time? What is wrong with me? What 
has made me so narrow-minded, so small-hearted, so 
childish in my desires, so petty in my pursuits? As I 
keep on asking myself I discover that at no time did 
I ask these questions, that never before was I so alert, 
so eager, so deadly serious about my dullness, my 
superficiality, my lack of real interest in myself or 
others and the thought struck me: ‘but now, just now, 
I am not dull!’ The very awareness of my dullness, my 
feeling really sorry to be dull, has made the difference! 
I am not dull at all, I am concentrated, full of vigour 
and affection as I keep on following Krishnamurti’s 
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advice and observe myself in my daily comings and 
goings, thoughts and feelings, words and actions, 1 
learn about myself, I discover the man I am; of man 
I have made of myself by not caring, not looking, not 
. knowing, by not seeing myself against the background 
of others, in relationship with others. To discover 
others is important; to discover oneself is crucial; we 
are limited most when we do not know our limitations. 

And suddenly the feeling of ‘all-this’ hits me like 
a tidal wave. I am no longer thinking ‘all-this’—I am 
living it. 1 realize suddenly and powerfully the self- 
made hell in which I am keeping myself and in the 
very agony of realization I perceive that I am ‘not-all- 
this’, that I am no-kind-of-this; thought loses hold and 
ceases; the apparent solidity of a whirling mind is no 
more when it stops rotating and is at peace at last. 
The peace is also bliss. Anxieties and longings dis¬ 
turb it soon, for we are lacking virtue, which is free¬ 
dom, from disturbing factors. 

Krishnamurti is never tired of repeating that with¬ 
out self-knowledge, the fruit of attentive and persis¬ 
tant self-observation ‘free of approval and disapproval’ 
man is not complete, not mature, not fully human. 
His mind and feelings are still on the subhuman level, 
distorted by false desires, corroded by false pursuits, 
serving a non-existent entity, a fiction, a creature of 
false imagination. To know the T as false, to realise 
from moment to moment that it is only a mental 
habit, a way of thinking, is the gateway to liberation. 


Chapter 3 


The Language of Krishnamurti 

by RENE FOUERE 


Before Krishnamurti’s teaching can be properly exam¬ 
ined, it may be useful to give attention to the language 
and style of Krishnamurti, for there is always a dose 
relation between the thought and its expression in 
words. 

His English is superb, his style is simple, adapted to 
psychological investigation, free of all mythical: or 
religious reference. It is even free from all fixed termi¬ 
nology; he avoids standard terms, having a traditional 
and well established meaning; on the other hand'he 
often infuses a word with an unusual and unexpected 
significance, and opens within the most common words 
depths and heights which we would least expect to 
find. He is a great philosopher, if by the word we 
mean somebody who makes us see the dark and 
hidden face of the things apparently familiar, who 
shows us the wonderful and unexpected in the happen¬ 
ings most common. 

There is something strange, even bewildering, in the 
transparent clarity of Krishnamurti’s style. It seems 
sometimes that in a few words, apparently simple and 
innocent, he manages to condense the entire mystery 
of the universe and our own mystery too. When 
spoken by him the words become inexhaustible of 
meaning, like mirrors facing each other and reflect¬ 
ing endlessly. 
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Whoever has listened to his lectures can notice at 
once that Krishnamurti is solely concerned with the 
inner transformation of his audience and cares little 
for method and doctrinal elaborations. No wonder 
therefore that he often takes opposite stands in quick 
succession. He does not want to build an intellectual 
system but releases his listeners from the certitudes in 
which their minds and hearts have fallen asleep, ‘People 
need to be awakened, not instructed’, he said once. 
This explains the vehemence of his expressions, which 
often appear to be unduly contemptuous or harsh. 

Often it is not easy to know the full depth of 
Krishanamurti’s thought, which may seem sometimes 
obscured by rhetorical necessities. But the thought is 
there, important and original, although Krishnamurti 
says that since truth is impersonal, it can not be his own. 

It is not at all easy to put Krishnamurti into a system, 
even to repeat congently what he wants people to learn. 
For he wants us to ‘learn to learn’, to take life as the 
teacher and learn to understand its language of events 
and facts. For life is the only teacher that will not 
betray us. If we follow it, it will take us to our goal. 

(Translated from the French) 


Chapter 4 


The Essence of Krishnamurti’s Teachings 

by CLAUDE BRAGDON 


No one has affected me more powerfully than Krishna¬ 
murti, which is not surprising, for this distinguished 
Hindu with the face of a god, wearing modish clothes 
and speaking with an Oxford accent, is a man to be 
reckoned with, as many have found out besides my¬ 
self. As a disturber of complacency I have never met 
his match, though unlike Gurdjief he. makes no deli¬ 
berate effort to that effect. 

Heralded as an avatar by a world-wide organization, 
Krishnamurti had to find his way out of this intoler¬ 
able situation alone and unaided. That he did free 
himself shows strength of character of an extraordi¬ 
nary sort. He dissolved the Society formed by Annie 
Besant to exploit that messiahship which she and Mr. 
Leadbeater had thrust upon him; he gave back the 
money she had raised to ensure his economic inde¬ 
pendence; he returned to its owner the estate in Hol¬ 
land intended for his permanent home; and he stopped 
the publication of the magazine devoted to his promo¬ 
tion. By such drastic action he gave plausibility to 
the very claims he was repudiating, for how much 
more difficult it is to unburden oneself of power and 
possessions than simply to refuse them. 

My first meeting with Krishnamurti occurred at the 
time when he was just beginning to shake himself free 
from these various entanglements, It was what one 
might call casual, though there was this little element 
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of strangeness about it: In going from Lexington 
Avenue .to Fifth, Fiftieth was a street which I habit¬ 
ually avoided because at that time it had been closed 
to vehicular traffic in the interests of a near-by school, 
and the games of playing children were interfered with 
by passing pedestrians, with whom, in turn, the 
playing children interfered. But on that particular 
day I had absent-mindedly turned westward on Fiftieth 
street, and afterwards thinking there might be some 
reason for it, I continued on, curious to see if this 
unconscious action would find justification. 

It did; for as I reached Fifth Avenue I saw three 
men approaching from the south, one of whom I im¬ 
mediately recognised as Krishnamurti, I felt justified 
in introducing myself, for we were linked by many 
friends. He was kind and cordial, and asked me to 
come and see him at the Hotel Cotham on the follow¬ 
ing day. I did so, and it was the beginning of a relation 
which, whatever it may mean to him, has meant much 
to me. 

Our next meeting was in the same locality as the first 
one under the shadow of the Cathedral — and it hap¬ 
pened in somewhat similar way: I was waiting for a 
Fifth Avenue bus, and suddenly waked up to the fact 
that I had let two pass without boarding them, As 
I m not ordinarily absent-minded, I surmised that by 
this lapse of attention some purpose was perhaps being 
served. And so it proved; for down the street I saw 
the elegant and slender figure of Krishnamurti coming 
toward me. He told me that his brother had just died 
•pi that he himself was passing through New York 
incognito, Nothing worth recording passed between 
us except the fragrance of sympathy and friendship, 
but it was another link in a chain every one of which 
has been golden. 

For there is no doubt of the influence exercised over 
me by this dark-skinned, bright Ariel. Always, after 
I have been in his company, I feel spiritually purged, 
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and he seems o stimulate my creative faculty. I began 
the E crnal Foies immediately after a meeting with him 
and it was to him I dedicated it because—although I 
nave not his assurance to that effect - I believe The 
Eternal Poles to be but an elaboration of certain of 
Krishnamurti s fundamental teachings. 

Here is my earliest impression of him, the occasion 
being one of his first public appearances in New York* 
I saw a young Hindu Brahmin, with a face of great 
beauty, nobility, and - intelligence. He spoke with 
the cultivated voice and admirable diction of the 
English University-educated man. His manner was 
modest and gracious, and he wore his well-fitting clothes 
with an indefinable air of elegance. He seemed, how¬ 
ever, to be far from happy in the thing he was engaged 
in doing, and he appeared to be doing it not particular¬ 
ly well. His body swayed like a reed in the wind; his 
gestures were stereotyped to a single pattern; his voice 
tell sometimes to inaudibility, and he depended too 
much on his paper memorandum. The total effect 
nevertheless, was not one of weakness, but of power 
imperfectly controlled. He was ardent and intense, and 
he radiated that order of psychic energy for which we 
have only the poor word “charm”, In his answers 
to questions, free of the incubus of his memorandum 
he became more master of himself and of his audience, 
even though some of the questions he was called upon 
to answer seemed to inspire in him a mixture of irri¬ 
tation and despair. 

What I felt first of all about Krishnamurti was a 
number of CONTRADICTIONS; he seemed, more 
than anyone I had ever known, a living paradox. 
Though physically male and ethically Hindu, he was 
or the androgynous type, and as much of the West as 
of the East, he was both powerful and fragile; astrin¬ 
gent and sweet. Honey and wormwood had been his 
daily portion, for though lapped in luxury, garlanded 
with adulation, the Giana’s Robe was an intolerable 
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burden — that was easy to see. Exasperated by un¬ 
guessed indignities to the essential manhood in hintv 
seared by outrageous suffering, shot through by ecstasy, 
soothed by strange peace; he inspired wonder, pity, 
and a kind of sacred terror, even as might have the 
Ancient Mariner or the Wandering Jew. Although ad¬ 
vertised as a messenger of peace and goodwill, he ap¬ 
peared at moments more like some dark,avenging angel, 
and what he preached had so much in common with 
anarchism and nihilism as to cause one to wonder if 
he would escape some modern equivalent of the stake 
or the rack. His flamelike intensity, his unsureness of 
himself as a person and his sureness of himself as a 
power, his unbitter cynicism and his unbrutal brus¬ 
queness, his manner of toppling over firmly planted 
idols with the feather of some casual remark — these 
things seemed to be the fruitage of some inner travail 
necessitated by his unique predicament of being called 
upon to fulfil egregious expectations in pre-determin- 
ed ways. By reason of this, and in compensation of 
it, he had been visited by some experience, had suffer¬ 
ed some transformation, undergone some apotheosis, 
the reality of which was always with him as a continu¬ 
ing process. By not seeking to escape this acid bath 
of suffering, his soul had been made bright. 

Every time I saw Krishnamurti, on those infrequent 
occasions when he visited New York, he appeared to 
have grown in spiritual stature, and today he is in 
many ways a far different person' from the one I have 
attempted to describe. Though still a destroyer of 
agreeable illusions and a disturber of complacency, the 
old scornful bitterness seems to have leaked away, He 
appears now the embodiment of a power which need 
not assert itself in order to be felt; of a wisdom which 
heed not explain itself too much in order to persuade; 
and of a love which, like the sun, shines equally upon 
all. 
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Those who look to Krishnamurti for a new religion 
or a new philosophy are bound to be disappointed. 
He does not offer something more, but something less, 
He is a subtractor of everything which stands between 
man and his maker, which is man himself — which is 
Life Itself.. He strips bare, as he himself was stripped 
bare, in order to arouse action of Liberation. Life is 
the only god of his salvation, and life, he says, mani¬ 
fests and fulfils itself in action ever new. Canons, 
creeds, systems, formulas, are all crystallizations of 
spent actions — the living, willing and thinking of long 
ago — and should therefore be transcended lest the 
house confine the spirit. Nor should we build “more 
statelier mansions” by organizing new spiritual move¬ 
ments, but rather live unhoused under the naked sky 
of love and truth. “My teaching is neither mystic nor 
occult,” Krishnamurti affirms, “for I hold that both 
mysticism and occultism are man’s limitation upon 
truth. Life is more important than any beliefs or dog¬ 
mas, and in order to allow life its full fruition you 
must liberate it from beliefs, authority, and tradition. 
But those who are bound by these things will have a 
difficulty in understanding truth.” 

The very simplicity of Krishnamurti’s teaching con¬ 
fuses, over-sophisticated minds, “I was told in India 
that if I would make my teaching more complicated, 

I would have more followers, he once said, For this 
release of life through action ever new he lays down 
no rules, prescribes no technique, no matter how in¬ 
sistently urged to do so, He would perhaps give as a 
reason that unfolding life develops its own technique 
in the same way that powerful thought precipitates 
the fitting phrase without the aid of grammer or rhe¬ 
toric. For to the question: “In what way shall I ex¬ 
press life through action?” his answer was: “Think 
and love ” Some complain that there is nothing new 
in his teaching, and according to his own declaration 
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there is not; but who has ever exhausted the possibi¬ 
lities implicit in “Think and love”? The difficulty with 
such objectors is that they want to be fed, not roused 
into action. Instead of — loaves and fishes he offers 
only the white flour of love and the sharp hook of 
truth. “Now bake your own bread, catch your own 
fish,” he seems to say. 

Honest doubt, the concomitant of straight thinking, 
he sets great store by. “Of what importance is that 
to which you cling” he asks, “if doubt can destroy it? 
Of what value are your traditions, your beliefs, and 
your accumulations, if doubt is capable of sweeping 
them away? A man ,who is afraid of doubt will never 
find the truth. Doubt is a precious ointment; it heals 
though it burns greatly. If you are afraid of little 
burns, you will never destroy the impurities you have 
accumulated throughout your lives. In avoiding life, 
in fearing life, you shelter yourself in decaying things, 
and in that shelter there is sorrow, but in inviting doubt 
you will create that which will be eternal* and bear 
the stamp of happiness.” 

Krishnamurti’s teaching will seem anarchic and de¬ 
structive only until the perception comes that his blows 
are aimed at our fetters; until we realize that life, un¬ 
conditioned by personal fears, ambitions, and desires, 
is not a void but a plenum. We exist for life; each 
one’s individual uniqueness, when purified of all ego¬ 
ism, becomes a vehicle through which the Universal 
can particularize itself, can dramatize itself anew. 
Every individual life in this way, enriches the sum 
total; and the point at which this gift is handed over 
to the life universal, is what is called “liberation,” for 
it is then that the ego relinquishes that which it has 
helped to build up, and a greater life takes it over. 
To talk of so-and-so’s “obtaining liberation” is a mis¬ 
nomer; that which is liberated is always life, not the 
person; indeed, it is at the expense of the personal self 
that such liberation is achieved, for life alone benefits 
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by the transaction. It is true that the individual uni¬ 
queness which persists on both sides of the liberating 
process finds that instead of belonging to the purely 
personal consciousness it had really always belonged 
to the life universal but this discovery is only made at, 
or after, liberation, The process leading toward libera¬ 
tion must always seem like the killing of the personal¬ 
ity -- hence its painfulness. The saying that a man 
must die m order to live is in this sense true. 

Questions as to the difference between life before 
and life after liberation, Krishnamurti answered that 
there was one simple mark which identifies every mani¬ 
festation of pure, or universal, life; it acts but does 
not react. Until we get rid of our egoism, most of 
our conscious life is made up of reactions. Take love, 
for example: in most cases this is a reaction set up 
within us by some person who attracts us; a person 
who does not happen to set up this reaction we do not 
ovc. But after iteration, when pure life is in control, 
love becomes a life-force going out from ourselves, 
ouch is the essence of Krishnamurti’s teaching as I 
understand it. In two words it is: “Trust life” — 
Most of our troubles come from our fear of life, re- 
hgion itself being a refuge from that fear. But if we 
trust life instead of fearing it, life will not betray us 
— only by ourselves can we be betrayed. 
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Chapter 5 


Right Beginning 
by ROBERT POWELL 


It seems to me insufficiently appreciated how tremen¬ 
dously important is right beginning, that is our initial 
attitude, in anything we undertake. Whether it is the 
creation of a work of art or an enquiry into what is true 
and what is false — in either case the outcome stands 
or falls with the state of mind in which we approach 
the task in hand. 

The problem of right beginning can only be solved 
when we have understood the relationship between 
creative being and its expression. As long as there is 
even one thought, an intention to create — which pre- 
supposes a motive — the ensuing expression cannot 
emanate from the Void, which is the true source of 
creativity; and thus there cannot be right beginning. 

Unfortunately at present most creative effort in the 
world comes under this category, the artist’s motive 
being “recognition” (consciously or unconsciously) his 
activity is therefore ultimately the outcome of frustra¬ 
tion. In past stages of mankind’s history, this was not 
always the case to the same extent. For example, die 
great cathedrals of the Middle Ages were built and 
decorated by anonymous architects and craftsmen. A 
good many of the inspired writings of the ancient 
Vedas and Upanishads were anonymously composed. 

Or the other hand, when there is true creativity, 
there is not even one thought for its expression, i,e„ it 
may or may, not be expressed, but this has now be¬ 


come totally unimportant, And just because of its 
total unimportance, the expression can be purely spon¬ 
taneous. The activity then springs from a non-begin¬ 
ning and can therefore be called “right beginning”; in 
this case it would be more accurate to speak of a “re¬ 
flection” than of an “expression” of creativity. To 
readers of this journal the all important question is 
naturally, “What is right beginning iff the spiritual 
quest?” Here, unfortunately, most of us rush in where 
angels fear to tread. For example, when someone 
claims to be seeking for God, is that right beginning, 
is that even being serious? If he is seeking God he 
must first know that God exists, otherwise search be¬ 
comes just meaningless. Furthermore, in order to 
find God he must first know what God is; how other¬ 
wise would he recognize God and be certain that what 
he found was God? 

You sec, the trouble is that it is easy enough to in¬ 
vent words, but the words in' themselves have no 
meaning. The truth is, of course, that we do not know 
God — all we know is the word and with that we are 
satisfied, in that we find a refuge. 

, For most of us there rarely is a moment of true be¬ 
ginning, for whatever we do is a continuation of the 
old, a reaction from. thought, which is memory. When 
we set out to meditate it is because we have heard 
about it from others, about the necessity to cleanse 
the mind, how to do it, and so on. But what we do 
is repetition, not independent enquiry, and it has there¬ 
fore no value. 

There is true meditation only when the mind en- 
quiries into itself ~~ not from, any compulsion* or idea 
of social desirability, or according to a certain blue¬ 
print laid down by others. Thus, the mind itself, whose 
inherent nature it is to act from a motive, to be guided 
by collective consciousness, can never initiate medita¬ 
tion. There is therefore meditation only when the 
mind has come to an end, has died to all it knows, 
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believes and hopes for. It dies only when it has com* 
pletely given up all its nefarious activities, and this 
can only be when it sees their futility, their voidness. 
So what is essential to us is right ending — without 
which there can be no right beginning. 

There is right ending, and so the beginning of medi¬ 
tation, only when what happens proceeds from the 
Void, when it occurs in spite of yourself, in spite of 
the mind’s machinations. That is why a moment’s true 
meditation is like a miracle; it is truly a moment of 
illumination for it so clearly throws light on all the 
false movements of the mind that forever keep us in 
the dark. 

For most people creativity is inextricably associated 
with expression, as soap is with water, limy think 
that the creative energy only comes about in the pro¬ 
cess of writing poetry, music, painting, dancing and 
so on. . Yet it is maintained here that there exists a 
kind of primordial creative energy, which is totally 
divorced and independent from these activities, although 
they may flow from it. It is this energy which affects 
i the whole person and not a mere fragment, and it has 
no connection with capacity and knowledge, although 
it may use these. On a deeper level, we may say if i» 
Creation, as yet uncontaminated by Thought, 

. However, not only are creativity and expression one 
m the public mind, but what matters most to it is the 
result, the expression, which may be “beautiful”, “use¬ 
ful ’ or “fashionable”, and so in a materialistic world 
we can put some price on it. Tims wc can see that the 
climate of collective thought has given undue emphasis 
to the value of expression. And obviously, if wc re¬ 
gard expression more important than Being, then we 
are still caught up m the play of the world; for why 
should we express the inner at all unless it is to fulfil 
ourselves m the outer? At the same time, have we 
perhaps not noticed that as the creative tide in us 
rises the urge to fulfil ebbs away? If in this state there 
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is an expression it is completely spontaneous without 
a single thought to impress. 

'Htis then means the introduction of an element of 
casualness, a certain playfulness, into the creative pro- 
cess, barring which, what passes as creativity is not 
at ail of the order of Creation. As soon as the activity 
becomes serious business”, i,e,, the result of “effort”, 
the course of the creative effort becomes suspect. In 
fact, uic words “creative effort", however commonly 
used without being given a second thought, are really 
deeply contradictory. ; 

Uk applies particularly to meditation, for in its 
pure form meditation represents the creative process 
f twllmcv and without the element of playfulness 
there can be no true meditation. It is because of this 
condition that the T can never meditate, for how¬ 
ever superficial, frivolous and scatterbrained in its 
manifestation, in the core of its being and secret intent 
U is always deadly serious. Because it is always schem¬ 
ing, calculating end-gaining, it can never be playful, 
relaxed and fully live. * 

, miracle of meditation as true creativity is that 
it is experienced as the ending of one thing and the 
beginning of another, lire other is the purest sub¬ 
stance of Play, and moreover a play which has no 
shadows because it is ail-illuminating, being beyond 
the movement of the opposites. All this and much 
more is involved when Krishnamurti talks about what 
it means “to be serious”, showing us incidentally that 
unless we pierce through the words we shall be bogged 
down in their contradictions. 

How many of us can truly say we arc serious in 
Krishnamurti $ sense? 

The lack of clarity in certain circles regarding the 
problem of right beginning is no more dearly illus¬ 
trated than by the confused thought about meditation 
as “mind discipline". There are those who favour 
this as a proper path towards enlightenment; and 
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others who oppose it on the grounds that deliberate 
spiritual training only constitues the “manipulation of 
the ego” and not its transcendence. But, if it may be 
asked, “Who is it that manipulates the ego? ’ The 
above quoted statement is therefore still based upon 
the false notion of duality, for the manipulator and 
the manipulated are one. Spiritual training - either 
deliberate or indeliberate — can thus only be meaning¬ 
less action, and not more relevant in this connection 
than, e.g., going to the pictures. But before the false 
notion of spiritual training drops from us, h must be 
clearly seen that it is just another escapist activity. 

“Training” always entails looking into the future, 
does it not? It implies that in time the desired result 
may be achieved, by continuous patient effort. We 
shall be happy, not today, but next month, next year, 
or next life, if we perform the prescribed exercises 
regularly and assiduously. Now, by thus fixing my 
goal in the future, by keeping my eyes fixed on the 
I ideal, which does not exist, I avoid looking at the 
actual, which is what I am here and now. 

For if there is completely clear perception of what 
exists in the present, do I then still need to “train” my¬ 
self? If I have seen without distortion, that I am am¬ 
bitious, greedy, envious, do I then still want to get 
‘ rid of these properties, gradually, that is bit by bit 
over a period of time? Or, having seen myself as I 
really am, is there not a purgation all at once? 

So it is necessary to have this attention to deal with 
the here and now; and the looking at the future, at 
the ideal to be gained in due time; distracts from the 
perception of what is now. Thus any premeditation 
to do something, any plan for future action, can never 
be right beginning. Have we not noticed how the 
most significant events in our lives have always taken 
place unexpectedly? There is right beginning only in 
the total absence of any thought of beginning. It is 
the empty mind; the mind that has completely let go 
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of all ideas about achieving goals, which dies contin¬ 
ually to every experience, that is in a state of complete 
Attention to what is. Therefore, to such a mind, which 
is all the time living under the shadow of Death, every - 1 
thing is new, fresh, and so every moment is a true 
beginning. 



Chapter 6 


An Approach to Krishnamurti - 
bv ROBERT POWELL 


It seems to me (hat we cannot know the man if we 
do not understand his teaching. Krishnaji—as some 
of us affectionately call Krishnamurti—talks about life 
seen and experienced comprehensively, not according to 
any particular viewpoint or school of thought, but com¬ 
pletely afresh, free from the dead ashes of yesterday. 
It is therefore, really a misnomer to talk of a “teach-' 
ing” for this word implies something static: some in¬ 
formation, a set of rules, which is to be applied in 
order to obtain a certain result. His is the very voice 
of life itself, undivided within itself, flowing eternally. 

. Most people will only take note of Krishnaji’s teach¬ 
ing (for lack of a better word, we shall go on using 
it) after knowing who he is, what his qualifications 
are, etc. etc., because they want a guarantee that they 
are not wasting their time. It is this very urge to be 
certain, flowing from insecurity, that prevents the state 
of listening or undivided attention, which is so essen¬ 
tial for a proper understanding. 

In this article, which aims to introduce the reader 
briefly to the work of Krishnamurti, the writer m ainl y 
concentrates on discussing the obstacles that frequent- 
ly present themselves to newcomers. He hopes this 
may serve some purpose and considers this certainly 

more useful than any formal explanation of the teach¬ 
ing. 
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The commonest approach one finds people have to 
Krishnaji is to look upon him as the Teacher, who 
through, his teaching is going to give them something. 
It is this very attitude which Krishnaji exposes again 
and again as false; eften as bluntly as in the following 
words: “I have nothing to offer you”. If there were 
only an elementary understanding of the teaching such 
an attitude would not exist, for the very essence of 
that.Krishnaji tries to convey to us is the absolute ne¬ 
cessity for standing on one’s own feet; and until we 
do this nothing will be of any avail. Physically we are 
obviously dependent upon one another and nothing is 
going to change this—but psychologically to depend 
upon another for one’s happiness means that one will 
always remain a psychological cripple. 

It seems, to me. that the main reason for this futile 
approach is a failure to understand the right signifi¬ 
cance of “knowledge”. When we go to a guru we have 
the mistaken idea that there is somebody who “knows”, 
who can tell us how to live. We do not yet see that 
nobody knows , for the simple reason that in the spiri¬ 
tual life knowledge counts for nothing, No informa¬ 
tion, no blue-print for living happily and sensibly ex¬ 
ists; life cannot be imprisoned within a formula, and 
that, is the beauty of it. The only thing that counts is 
“being”, and being is always fluid and never fixed; it 
is the Unknown, and can therefore never be reduced to 
an extrapolation of the known, which is an abstrac¬ 
tion, a static picture of the past. The trouble is that 
we are so mesmerized by words that we think the 
known and the Unknown are a pair of opposites; we 
do not realize that what lies beyond these words is not 
just the usual antithesis, but that they represent dimen¬ 
sions of reality, which are so utterly different, that tfcrfcy 
? cannot reasonably be expressed in symbols which nor¬ 
mally refer to the one dimension only. 

Another common misapprehension concerning Krish¬ 
naji is that his teaching consists of ideas. If they were 
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ideas then his teaching would be a conventional one, 
consisting of a body of theories, either speculative or 
doctrinaire. But it is nothing of the sort. Ideas, con¬ 
cepts, are bundles of thought oriented within a cer¬ 
tain neat fashion which we call “consistent” or “16- 
gical”. These concepts can in turn be bundled to¬ 
gether in a neat and more or less elegant fashion, in 
which case we have a “theory” or “philosophy”. 
But concept or philosophy, both are woven of the 
texture of thought; and can thought ever liberate us? 

In our .ignorant state We ever go from thought to 
thought, and all our misery (psychologically) exists 
within thought. Thought can be painful or pleasant, 
depressing or hopeful, which is the play of the op¬ 
posites, ever changing, ever looking to the future, and 
thereby building the whole illusory world of the mind, 
its conscious and subconscious layers—according to 
whether its constructs- are recent or ancient, accept¬ 
able or inacceptable to the social climate. 

There is no limit to the ingenuity and grandeur of 
I the conceptual constructions the mind builds for its 
own gratification and security; they appear so plau¬ 
sible as to give an impression of truth—and so we 
get caught, for we always underestimate the power 
of the mind to create its own illusions. After all 
we have only got to look at dreams to see the dra¬ 
matic capacity of mind. So in this web of unreality, 
which is of the mind’s own making, we are imprisoned! 

The mechanism of thought is that it operates by as¬ 
sociation, z.e., one thought leading to another—and 
whether this sequence is logical or illogical, that is 
beside the point. In other words, we are beins 
thought, rather than producing “our” thought Be! 
cause of its determined nature thought can only lead 
to more thought, but can never reach out to what 
hes beyond thought; therefore, ideas can never libe- 
mte. We may say that suffering is thought, and that 
liberation is freedom from thought, although not its 
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suppression or the escape from it. Or, in different 
words: when suffering, we are the tools of thought; 
when free from suffering, thoughts are the tools of 
Reality, and such thoughts are in the service of Love 
rather than in the service of the thinker. 

So if for lack of a better word we talk, in slip-shod 
manner, of Krishnaji’s “ideas”, we must be aware 
that they are not “ideas” in the true sense of the word, 
but psychological facts presented to us in a way which 
is most likely to awaken us to their truth. Therefore, 
it is not a matter of agreeing or disagreeing with 
them—as we do in the case of opinions and theories 
—but merely to see or not to see their variety, and it 
is only the truth in them that will set us free. The 
best way to see their truth is to look at these facts, 
as they actually manifest themselves from moment to 
moment in the mechanism of our own thinking; and 
not to project them outwardly, either on others or on 
society as a whole. When we know ourselves we 
shall know the world, but not the other way round. 

Contrary to popular opinion, for seeing the truth 
of what Krishnaji talks about no effort or favourable 
spiritual predisposition (if there be such a thing) is 
necessary. Here, we are all on equal ground, regard¬ 
less of our intellectual or professional attainments, re¬ 
gardless also of our social positions or the colour of 
our skins. Hie curious thing, the wonder of it all, 
is that only one thing is necessary, although this is 
absolutely essential, for our benefiting from the Talks. 
And that is that we listen —such as we have never 
listened before, with all our heart and soul. 

This is the peculiar quality which the word of truth 
has, when spoken by an embodiment of troth, that 
the very listening to it has a liberating effect. It is 
the immediate impact of the word and the man that 
matters, and this is not to be obtained by making 
notes and taking them home for study, as though it 
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were a college lecture. Also, listening in the requir¬ 
ed manner presupposes a state of pure listening in 
which there is no “listener”, with his knowledge about 
the speaker and the spoken. Thus, in such listening 
there must be no prior knowledge of the speaker as 
the embodiment of truth—for this very knowledge 
would influence us, e.g., by accepting him as our au¬ 
thority or as a reaction against him, and thus prevent 
the state of listening. Many are lured to attend 
Krishnaji's talks on account of his reputation as an 
extraordinary man, the supreme teacher, etc, This so 
easily gives rise to an attitude of exaggerated rever¬ 
ence, the worshipping of the teacher, which goes at the 
expense of, and actually runs counter to, the teaching. 
After all, the “man”, however extraordinary, is not of 
great importance to us, only his teaching is; as Krish¬ 
naji himself once remarked “the teacher is not import¬ 
ant, throw him overboard”. 

Another, all-too-common view of Krishnaji's teach¬ 
ing is that it deals with “problems”, At the Saanen 
Talks in 1962 a lady assured me that she must under 
no circumstances miss the next Talk for she felt cer¬ 
tain that on that occasion her own particular problem 
would be dealt with. Certainly, Krishnajl deals with 
human problems, and a great variety of them such as 
envy, fear, hatred, love and so on; but does he solve 
them? 

s That we have problems in our lives is an undeniable 
fact, and that we cannot just leave and ignore them 
is only too obvious. Yet, at the same time it can be 
observed that no sooner have we solved one problem 
than another crops up—and so we are never free from 
problems. In other words, to continue “solving” in¬ 
dividual problems one after another—which also means, 
of course, to be in a state of continual conflict-does 
not have any better result than to ignore them. In 
the former case, it is like a festering sore, but nicely 
bandaged, which all the time undermines our health 
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and saps our energy. In the latter case, it is like the 
symptomatic treatment of a disease; no sooner have 
we got rid of one symptom than another becomes evi¬ 
dent. We have not cured the disease at all but only 
varied its manifestations. 

It is for this reason that Krishnaji throws back the 
problems at us without solving them; he refuses to be 
a glorified Dorothy Dix. He is not interested in the 
problems as such, but only uses them to get at the un¬ 
derlying state of malaise which has thrown them up. 
Inus it may be said that problems are only incidental 
in Krishnaji’s teaching, since in the spiritual life the 
solution of a problem is, merely an escape from it. 
So, although Krishnaji appears to discuss just about 
everything under the sun, he is really talking all the 
time about the same thing; each time in a different way 
perhaps, but always pointing to that intangible some¬ 
thing beyond the words, which is the only thine that 
matters in the world. 

Also, in a paper that discusses the difficulties which 
confront the person anxious to understand Krishnaji, 
something may be usefully said about his medium of 
expression, the words he is using. 

The extraordinary thing about words is that, applied 
to things spiritual, they distort and often create, on 
superficial examination, the very opposite impression 
of what was intended before the idea was verbalized. 
•So we hear, for example, people talk only too often 
about Krishnaji’s ‘technique’ of setting the mind at 
peace. Thus a description of certain aspects of his teach¬ 
ing has apparently created the impression of a technique, 
a practice to be followed, which is, indeed, the very 
opposite of what was endeavoured to be conveyed, and 
this notwithstanding Krishnaji’s exceedingly clear and 
outspoken remarks on this point. Hie spiritual life 
lies so much outside our ken, and its ‘otherness’ is so 
total in relation to our normal way of functioning on 
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the level of the intellect, that only a thorojhgoing ex- 
animation of what is involved reveals the truth that 
there cannot be a technique, a patli. 

To the person who is wont to the intellectual, an* 
alydcal approach, hare lies one of the greatest stumb- 

ling blocks Being used to juggling with concepts, he 

expects Krishnaji to supply to with a neat package 
of nicely labelled ideas and theories upon which he can 
get to work. But just because Krishnaji knows our 
fixation on words, he uses no technical jargon what¬ 
soever; in this respect also Krishnaji is unique amongst 
the world’s'great religious teachers. And further, the 
simple ordinary words he uses are not necessarily em¬ 
ployed in their accepted everyday meaning, but rather 
in their significance to be understood from the. whole 
context. Herein lies, of course, a danger of misinter¬ 
pretation for the person who is foolish enough to pick 
up only a fragment here and there of the Talk. Many 
an intellectual has come away from Krishnaji s meet¬ 
ing with one or two isolated sentences firmly fixed m 
his mind—or jotted down in his notebook—and prompt¬ 
ly proceeds to build a whole philosophy upon this false 
basis. And, of course, these idle thought structures 
are always closely interwoven with the prejudices and 
preconceived ideas of the person concerned! 

Then again, because with Krishnaji words are never 
fixed but always pliable and fluid, he may use the same 
words at different times in totally opposite senses. Al¬ 
though the teaching itself has never changed since his 
enlightenment—and had it changed it could not have 
been true, for only philosophies and theories change, 
but the Truth which is timeless, just is- the expression 
of the teaching has changed considerably and. words 
such as “emotion” and “experience” have acquired an 
altogether different meaning. For example, .in the 
early years when his expression was very concise and 
many things were implied but unspoken, Krishnaji used 
to say that if you wished liberation you should seek 
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experience. These days when he is more explicit and 
easier to follow, he says that no amount of experience 
will lead to liberation. 

On a strictly verbal level these two sentences taken 
out of their contexts obviously represent a logical con¬ 
tradiction, but on the level of true meaning they point 
to the same thing. Since it is not the task of the 
present writer to interpret Krishnaji—having no inten¬ 
tion to betray him—it is left to the reader to work 
out these things for himself. No doubt books could be 
written, and undoubtedly will be written in the future 
by scholars, about the “evolution” in meaning of cer¬ 
tain of Krishnaji’s terms, which will then probably be 
called “concepts”. This writer will have none of it! 
Suffice it to say that the life of the spirit, as soon as 
the mind comes in, is riddled with paradox 

The intellectual who has worked through Krishnaji’s 
recorded Talks from beginning to end as though it con¬ 
cerned the academic study of a law book or a science 
textbook, will undoubtedly be greatly irked and the 
word inconsistency will probably not be far from his 
mind. But it is just this almost casual, playful atti¬ 
tude towards words, which is a very essential part of 
Krishnaji’s teaching; it means that man is master of 
the word,, and not its servant, as is now generally the 
case. It is also part of his unequalled pedagogic tech¬ 
nique, for it forces us to be on our toes all the time, 
and. really listen with fresh minds. And is it not the 
familiarity with the association of words used again 
and again in the same fashion, which reduces the mind 
to sleep and staleness? 

It is not necessarily what Krishnaji says that matters 
most, but what one can read between the lines which 
is the really precious. After all, words and grammer 
have their limitations, and on that level there is only the 
intellect that can respond, 

Who would not marvel at the truly scientific exact¬ 
ness and perfect economy with which Krishnaji uses 
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words his complete mastery over, them, and notwith¬ 
standing their limitations, his ability, to convey to us 
a glimpse and a taste of the Infinite? In this respect, 
tooThas- there been any other teacher like him? It is 
this fact, above all, his sheer artistry and the incredible 
beauty of expression, which compels manypeople to 
attend his Talks year in and year out. This is not 
felt as just another gratification, but the very act of 
listening to Krishnaji confers a blessing! m 

To at least some of us the spectacle of Krishnaji un¬ 
recognized by the world, giving a public talk is the 
true world-shaking event, and not the latest crisis 
manufactured by the politicians. Although these few 
gentlemen are playing with nuclear fire, and are cap¬ 
able of killing large numbers of people effecting vast 
physical destruction, from Eternity’s view-point all this 
is as nothing. Worlds, civilizations, may come and 
go, bu't consciousness remains as before, and it is here 
that the real crisis is enacted. 

Although in the various convulsions of mankind’s 
evolution this diseased consciousness may undergo cer¬ 
tain modifications and adjustments, these arc of no 
avail to resolve the acute crisis. This crisis cannot be 
done away with by doctoring with the mind in the 
forms of psychonalysis, organized religion, moral re¬ 
armament (sic), so-called better education, or by rais¬ 
ing the material standard of living. It is mutation, a 
complete breaking away from any pattern of the past. 
This seems to me the true significance of Krishnaji’* 
presence in the world today and his ministry, that some 
of the momentum of the mechanical process of evolving 
consciousness may be gathered and utilized as essen¬ 
tial energy in this mutation, the explosive shattering 
of consciousness. 

Whilst the author does not expect everyone to share 
his views on the significance of Krishnaji’s ministry as 
an historical event of the very greatest order, he is 
convinced that it is essential to be sensitive to his words 
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from the very beginning and see their utterly revolu¬ 
tionary nature, if one is not to waste one’s time com¬ 
pletely. Those people who say: Oh, he is not giving 
us anything new, it is only applied Christianity or ap¬ 
plied Buddhism—and the author knows that there are 
quite a few of them—might just as well occupy their 
time more profitably elsewhere. They are not miss¬ 
ing a spiritual opportunity, for obviously they are not 
yet ready to receive the naked truth, with all its beauty 
but also with all its upheaval—being still satisfied with 
a continuation of the comforting pattern of the past. It 
is perhaps not altogether surprising to observe that 
generally people cither click at once or don’t at all 
with Krishnaji’s teaching, and there appears to be no 
in-between. 

It is common for organized religion to emphasize 
to prospective converts the importance of the right at¬ 
titude towards it particular cult. With regard to 
Krishnaji it seems to the writer of the utmost impor¬ 
tance to have no ‘attitude whatsoever, to come to the 
man with empty hands; otherwise we shall not meet 
him at all. This means to have no foreknowledge 
about him—the approach of a child. Also, we shall 
not even expect to get the slightest thing out of the 
teaching. Normally, a teaching implies a means to an 
end, whether the end be ‘virtue’, ‘holiness’, ‘salvation’, 
or something else. Krishnaji’s “No-Teaching”, how¬ 
ever, is not to be applied, and it does not ‘get you. 
anywhere’. It has basically no utilitarian value, al¬ 
though in practice one may find it has in an indirect 
way—but by then this is no longer seen to be of very 
great interest. One must love it (in \he true sense of 
the word) for its own sake, 

After having said all this, and we are still interested 
in Krishnaji, we shall maybe have eliminated those 
who would go to him for the wrong reason (Le„ with 
an attitude), and really listen without any motive, with 
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an attention that is undivided because there is no pres¬ 
sure by the mind. We shall then perhaps find that 
when there is this total attention a state of ‘pure listen¬ 
ing’ has come into being, a stillness in which there 
is no effort, no application of any kind, yet something 
happens immediately. Then maybe, the miracle takes 
place: we shall be given richly—and we shall know 
who he is. 


Chapter 7 


Krishnamurti~A Critical Study 

by I. -DE MANZIARLY 


'The dissolution of the Order of the Star by Krishna- 
murti is surely a gesture which characterises the ten¬ 
dency of the Krishnamurti of these later years, The 
desire is for freedom, for deliverance. Clearly, the 
young Hindu declares that his only desire is to liberate 
the individual unconditionally, to deliver man from all 
those things' which imprison him within, which muti¬ 
late him, which limit him, to the end that the'Life 
which is within him may find its free, creative expres¬ 
sion. His work is therefore essentially spiritual, and 
therefore incomprehensible to those who—deprived of 
spirituality—would give another meaning to his words. 
In their language, liberty is often the equivalent of 
license. 

Krishnamurti,,as head of the Order of the Star, abo¬ 
lishes it because he believes that Truth cannot be or¬ 
ganized, and because he will not himself belong to 
any organisation having a spiritual purpose. Confu¬ 
sion has arisen and impertinent questions afe being 
posed. This assertion only definitely takes account of 
organisations of a spiritual character, but that does not 
prevent the public from accusing Krishnamurti of be¬ 
ing against all organisations, which has obliged him 
to declare that he necessarily makes use of posts and 
telegraphs. 

A thoughtful conservative will nevertheless see in 
these declarations an-anarchist tendency, whereas an 
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extremist of the opposite party will exploit this decla¬ 
ration, badly interpreted in favour of his convictions. 
But Krishnamurti is not concerned with the destruc¬ 
tion of public institutions. He concedes to the state 
the care of the material administration of a nation, 
but he refuses to accept it as a moral force: he de¬ 
mands for the individual the right to choose freely and 
without the intervention of an external authority, the 
direction which he desires to follow within. Revolt, 
deliverance, liberty, are those of the spirit. For him. 
to revolt, to become free, does not mean to attack pri¬ 
marily the legal institutions of a country, but to dis¬ 
pense from within with all crutches, with all help, with 
all, shelter, with all authority, The first gesture must 
not be external but a destruction of our own preju¬ 
dices, of our own limitations, of our own desires to 
dominate.. That is the , starting point. 

Having reached the moment of his deliverance man 
will become a new being for whom the world will have 
taken on a new meaning. What this new being will 
do when that moment has arrived only he himself can 
tell; to prophesy or to guess would be a vain specu¬ 
lation. Let us occupy ourselves with the future, yes, 
but only in so far as it is contained in the present mo¬ 
ment. 

the individual (which means each one for himself), 
here at the present moment, thus is our preoccupation 
and our task clearly defined. We are not permitted 
to evade the issue by postponing it to a nebulous fu¬ 
ture where everything will be miraculously arranged 
for us. Neither have we to concern ourselves with 
the duties of our neighbours towards ourselves. It is 
our conduct, our attitude, our daily life that must be 
made perfect, brought to that point where the transi - 1 
toiy is in harmony with the eternal. And it is precise¬ 
ly the transitory which will allow us to recognise the 
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eternal. Simplify., Not embarras ourselves with use- 
■f k ss speculations, but go direct from one essential point 
to another essential point, without losing ourselves in 
the labyrinth of sidepaths, 

, P 1 ® life of the spirit demands its rights with as much 
insistence as that of the body. A starving man does 
not ask what the Africans of Timbuctoo are eating at 
this moment, nor what he himself will be eating ten 
years hence; he wishes to eat immediately. If the hun¬ 
ger for truth is equally cruel; it will make us reject 
everything that distracts from and everything which 
postpones its satisfaction. We notice here how Krish¬ 
namurti insists upon the necessity of making clear to 
, oneself the application of the word “essential”, and 
then deliberately to choose. He invites each one to 
examine what really seems to him to be of primary im¬ 
portance. Is he seeking material wealth, popularity, 
glory? Or spiritual perfection, liberation? Above all, 
do not let us confound them with each other or try 
to attain or to play with both. As every being is com¬ 
pletely free, as no judge is going to pronounce on hi* 
merits, he can in all security seek to discover his true. 
tendencies, without lying to himself in order to acquire 
an illusory tranquillity of mind. Let him therefore de¬ 
termine the object of his search and then pursue it with 
j all ardour, The only r«al evil is to lie to oneself, to 
j attempt to reconcile the irreconcilable. The wisdom 
of Krishnamurti shows itself in this straight line with¬ 
out compromise, in the convergence of all tendencies 
toward the essential point. A burning desire is the 
• only necessity for such concentration. It depends on 
us, and no spiritual guide can assist us in this. Estab¬ 
lished rules, of conduct, systems, can only satisfy one 
who is looking for an answer from without, But experi¬ 
ence lived can alone give an answer from within which 
will be of lasting value. It is this discovery, this inti¬ 
mate revelation which must direct us, it is our alert 
vigilance, which must be our true guide, warning us 
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throughout the day of the errors which we have com¬ 
mitted.' There are.no pre-established laws to guide 
the spirit. The spirit makes its own laws and blows 
where it will The accomplishment of our task will 
prove to us that we have known how to perceive this 
voice of Life. Truth must be discovered': no beaten 
track leads to it. The world of Truth is, in each in¬ 
dividual case, a world not yet discovered.. That .does 
not mean that this exploration is necessarily doomed 
to chance,* chaos, or anarchy. On the contrary order 
governs it, but its own peculiar order and static, tem¬ 
porary values are replaced by eternal values which are 
dynamic. 

It is the present moment which holds them. It is in 
this moment that we shall discover the world of Truth, 
invisible and yet real, near, but inaccessible to the one 
who' lives absorbed in the past or lost in the future. 

* * * 

What is there of new in what Krishnamurti is saying? 

The expression of his experimental discovery. But 
it loses its sense of novelty unless it is seized upon by 
minds ready to make an analogous experiment. Old 
bottles contaminate new wine, and those who have 
“grown wise in/childish things” are incapable of per¬ 
ceiving this new freshness, Only those who are re¬ 
bels in spirit, who can only be satisfied by the destruc¬ 
tion in themselves of the ancient order, will be able to 
respond to this new breath of the eternal spirit. 

This is what Krishnamurti himself says on the sub¬ 
ject: 

“Those who wish to understand my point of view, 
who have a desire to attain that which I have attained, 
can in no manner compromise with the unrealities, with 
the unessential that surround them. Through their 
own ecstatic desire to attain they must impose on them¬ 
selves the self-discipline of which I am going to speak. 

I want this perfectly understood. Of what use is a 
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vast horde of people who always compromise, a vast 
number who are uncertain, vague, frightened, doubtful? 
If there are three who have become a flame of Truth, 
who are a danger to everything around them that is 
unessential, those three and I will create a new under¬ 
standing, a new delight, a new world. I am going to 
find one or three or half a dozen who are absolutely 
certain and determined, who have finished with all 
compromise. The rest will follow leisurely at their 
convenience, because they needs must suffer more, 
learn more. 

“Man being free, is wholly responsible to himself, 
unguided by any plan, by any spiritual authority, by 
any divine dispensation whatsoever. As he is free, he 
is, by that very freedom, limited. If you were not free, 
you would have a different world from that which ex¬ 
ists at present. As the will in everyone is free, it is 
limited, and because the self is small, without deter¬ 
mination or purpose at the beginning, it chooses, it 
discriminates, has its likes and has its dislikes. In the 
removal of that limitation, which is self-imposed on 
the self, lies the glory of the fulfilment of the self, the 
freedom of the self. 

“This attainment is not brought about by ecstasy, 
nor does it lie in the abandoning of oneself to works 
or to meditation, or in the blind following of another, 
or in the immolation of oneself to a cause, Because 
the “I”, the self, is in process of achieving, it is creat¬ 
ing barriers between itself and its fulfilment, by its 
eagerness, its struggles, through fear, through innume¬ 
rable complications. To remove these barriers of limi¬ 
tation, you need constant awareness, constant watch¬ 
fulness, constant self-reflection, which must be impos¬ 
ed on yourself by yourself, never by another. But if 
you discipline yourself unconsciously, without know¬ 
ing where you are going, that self-discipline , itself be¬ 
comes a barrier, Understand the purpose of life,, and 
from that very understanding will arise' self-discipline. 
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Self-discipline must be bom out of the love of Life- 
vast, immeasurable, whole, unconditioned, limitless, to 
which all humanity belongs. Because you love that 
freedom which is absolute, which is Truth itself, which 
is harmony; by the very force of that love, your self- 
discipline will make you incorruptible; so you must 
nourish that love. The incorruptibility of the self is 
the perfection of life. 

“Till man is made incorruptible by himself, he will 
know no happiness, he will be held in the bondage of 
friendship and the fear of loneliness. The weariness 
of strife will still hold him. Men must be created 
who are great in the serenity of harmony. Such men 
must be born in you. Such men must give rise 
to new transformations, must become a flame to burn 
away the dross danger to all unessential, childish things. 

“To become such men you must live in the eternal 
now, in that moment of eternity which is neither the 
future nor the, past. In you must be concentrated 
that understanding, that immense power which shall 
destroy the unrealities, the unessential things that sur¬ 
round the self. Such men by their lives will create a 
new world, a new understanding. It is your life that 
matters, what you do, what you think, not what you 
preach, not in what manner you cast a shadow on 
the face of life. 

“All this may seem immense, vague, uncertain, im¬ 
possible to achieve; but you must go after it, even 
though you are weak, these are all small as compared 
with the everlasting.” 
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j, ^ niceting Mr. Krishnamurti for the second time in 
five years. The first time was in 1959, when, after 
listening to one of his talks, I had gone and spent a 
few minutes with him. He comes in, not much chang¬ 
ed since 1959, looking neat and handsome, erect in his 
bearing in spite of his age, his grey hair properly groom¬ 
ed, and. his face sincere and open, his eyes big and 
penetrating. He folds his hands in greeting. 

Krishnamurti; Please sit down. 

I sit on the bed. He draws a chair near to me. I 
explain that since 1959 I had never felt the need to 
come and personally see him. That his message, or 
whatever he wanted to communicate, was so simple 
and direct that it had made its impact on me and I 
did not think I needed a further explanation from him. 

Krishnamurti; What has happened now, sir? 

I can’t really tell him that there is no special reason, 
that I just wanted to be with him. 

“It is very peaceful here, sir! 

Krishnamurti says nothing to this. He smiles, leans 
forward anil gently touches me on the knee, as if to 
tell me to relax. He does not ask me about the pur¬ 
pose of my visit. 

-But it is very peaceful. It was like this, when I 
met you on the former occasion—equally* peaceful, 
Many of your other visitors have also spoken of it, 
the calm and harmony that suddenly descends. . . 
(Giving a definite shape to my thoughts) Is there any 
clement of hypnosis in it Sir? 
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Continuing after a brief pause I say: You know 
persons like Gurdieff and Mme Blavatsky were accus¬ 
ed of hypnotizing their listeners, paralysing them so 
to say, and inducing in them a state of wellbeing, I 
should like to know if the peace that I am experienc¬ 
ing this moment is by any chance on account, of some 
controlled effort on your part. Or is it there indepen¬ 
dent of both us? 

K: I assure you, sir, I do not practise hypnotism nor 
have any faith in it. 

-What is this tranquility then that I am experienc¬ 
ing? From where has it arrived? How? 

K: Is your experiencing of this particular feeling'you 
refer to dependent on first finding out an ^nswer to its 
origin? 

—No, I don’t think so. Still I should like to know, I 
am interested in discovering the causes which affect and 
change our consciousness. Are you aware of the ex¬ 
periments to /alter human consciousness with the use 
of drugs? 

K: You mean mescalin and that kind of stuff? 

—Yes, (and then, remembering something) Your 
friend, Aldous Huxley, also experimented with it. 

K: (waving his hand, impatiently): Well, Aldous 
used to discuss it with me, but of course the whole thing 
is meaningless. Why go so far? We all know that 
human consciousness can be disturbed with stimulants. 
An alcoholic drink will do that much for you. But 
then you are back next morning where you were be¬ 
fore, when the effect of the drink is gone, feeling worse 
and miserable for your experience. Truly great ex¬ 
periences are those which happen on their own, with¬ 
out any effort on the part of the individual to mani¬ 
pulate them—for himself or for others. 

—Would you apply this to experiences gained through 
Yoga? What of the yogis who claim to go into trances, 
or who practise developing into a super-conscious state 
of mind? 
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K: The same, sir. These experiences, however pro¬ 
found they may appear to be, remain within the sphere 
of time. For me hypnosis, drugs or yoga are all at¬ 
tempts at self-delusion. 

—Some time back I saw a book by you in a British 
library, where you speak of leading others to light, 
provided they followed you. It was published in 1926. 
K: (With a reminiscent smile) Ah. yes. That was 
when I was associated with The Order of the Star in 
the East. But I’ve moved away from that position. I 
don’t offer to lead' any one now. 

-Why did you break with that Order, sir? Was it a 
change of attitude in you?—I’m sure Mrs. Annie Be- 
sant must have been heartbroken! 

K: It was not a change of ‘attitudes’. It was a total 
change which I experienced, if I may put it that way, 
I felt that the truth about life had to be discovered by 
each individual for himself. The whole concept of 
Gurus and Followers became unreal to me, and I had 
to step aside from a position which I realized was a 
false one. (smiles, leans forward and holds my hand). 
No, Sir, Mrs. Annie Besant was not heartbroken! 
(looking sad, and continuing to smile) You know, I 
was like a son to her. She actually agreed with my 
way of thinking. What worried her, and worried her 
a good deal, was the physical part of my life* The 
Order was a very rich organisation, and she didn’t 
know how I would Teed myself if I left it and went 
away. But she sympathized with my outlook. 

—But you have been teaching all the same, as a Guru. 
K: No, sir, no, I have been teaching, but at a totally 
different level. I am certainly all for sharing one’s 
thoughts with others. In that fight, I would be willing 
to accept any of the great teachers, Christ or Buddha 
or any one else. I only object to a cult being woven 
around them where the figure of the teacher becomes 
more important than his words or his thoughts, 
j. x—3 
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What exactly is your objection to established reli¬ 
gions? , , . , 

K* I think I’ve partly answered the question, Man s 
discovery of God ceases to be a discovery if he begins 
this search with a foregone conclusion in his mind. 
Most religions impose a certain image of the type of 
God they would want their followers to worship, Where¬ 
as to my mind, in the search for truth, which to me is 
the search for God, the choice docs not rest with us as 
to what to reject or accept. Truth, God, call it what 
you will, is an awareness of the totality of existence, of 
our hopes and desires, our ambitions, our greed, our 
loves and thousands of other emotions which consti¬ 
tute what passes for the living individual; I believe 
organized religions stand in the way of this awareness 
of the totality of existence. 

—In your teaching, you do not give the mind a very 
big place. You say that it plays a dubious role in our 
discovery of God. One must come to God, you de¬ 
clare, without the conditioning imposed on us by our 
knowledge and memories. Would you say that animals, 
who do not have developed minds or memories, are 
happier than human beings and closer to reality? 

K: Of course not, sir. That’s ridiculous, Mind has 
its own place, a unique place in our lives. Without 
the use of your mind you won’t be able to find your 
way back home, and I won’t be able to conduct this 
conversation without its help. But mind can only move 
in the sphere of the known, in the sphere of time, 
Whereas we refer to God as the unknown the timeless, 
is it not? Till a certain stage, in the three dimensional 
world, our mind can serve us to our advantage. But 
to reach the fourth dimension of existence, the mind 
instead of moving along the horizontal plane, must 
learn to shoot up vertically as it were and explode for 
the. timeless, for the unknown to be, 

—How do you see this Worked out in practice, in the 
routine life of the millions who seek God? 
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K : In their sensitivity, in their ability to remain open 
for the new. I do not like the word God: it smacks of 
anthropomorphism. But in a man’s sensitivity to, in 
his choiceless awareness of the totality of existence, in 
this alone I find whatever meaning the word God con- 
veys. 

—What according to you, is the most important prob¬ 
lem of day-today living? * 

K: You speak as if these were two different issues— 
that for so many hours a week we seek God and for so 
many attend to what you call day-to-day living. To 
me, the two are identical If anything, day-to-day 
living js more valuable for me, for it is through this 
that one unfolds die meaning of existence. 

How do you see this day-to-day living properly 
carried out? 

K: In relationships which are moving and not static, 
That is the most vital issue. We form a relationship 
and later get into the habit of looking at it from a 
fixed point of view-whether the relationship is with 
ones wife, or one’s children, or one’s neighbours. Such 
relationships cease to be creative; they become dead. 
To have a moving relationship one has to be aware of 
the others as they are, from moment to moment, one 
has to be responsive to them, in short one has to be 
sensitive. Habit of any kind dulls sensitivity, We 
must be willing to accept the change in others and 
willing to change ourselves. ‘Willing’ is perhaps not 
the correct expression. If we are sensitive, we cannot 
help noticing how time and circumstances modify 
others and we cannot help being impressed ourselves 
by the same process. Sensitivity demands the ability 
to have serene mind, a mind which is not preoccupied 
with itself, a mind which is receptive, which is an open 
mind, a mind which is not always getting hurt at what 
u sees or perceives, 
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—What about the spontaneous reaction if some one is 
rude to you? You cannot help being hurt at unpro¬ 
voked hostility shown towards you, can you? 

K: Well, I am not speaking of reaction. If some one 
sticks a pin into you, you are bound to react—protect 
yourself, or cry out in pain, or take yourself away 
from the offending agent—your reaction depending on 
several factors, varying from man to man, I mean hurt 
in the sense of nursing hatred. An event is over and 
for years we keep brooding over it working ourselves 
up into a, state of passion. The challenge of existence 
ever demands a fresh approach on our part to an issue 
or to an individual. A mind which nurses hatred, or 
for that matter nurses joy, long after the event is over, 
ceases to be sensitive. Sensitivity is my qui valent of 
meditation, which brings you its own rewards. 

—How can one achieve this sensitivity? 

K: By being what you really are. By trying to see 
what is. You see, genetically, or through earlier con¬ 
ditioning, I have acquired a certain type of character. 
It is there, a part of myself, like my nose or the shape 
of my chin. Now I must try and see myself as I am, 
and I must make no effort to be anything else, (Finding 
me restless). Just listen, I am not advocating selfin¬ 
dulgence, that a hypocrite should continue to be a 
hypocrite or a thief remain a thief. I should not sub¬ 
mit to my weakness, but I should not indulge in the 
opposite of my weakness either as a way of getting 
rid of it. 

(I am on the point of protesting but Mr. Krishnamurti 
restrains me). 

K: I’ll make it clear. Let us say I am given to hating 
others. Now I must not go and start loving them, 
making love as a panacea for my foolish temperament. 
That way I shall never learn to grow out of my hateful 
nature, I will only be generating contradictions in my¬ 
self, running from one conflict to another. What is 
wanted of me is to accept the fact that I hate others 
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and then go into the cause of this. I should ask my . 

life'i Am in If iS f 1 “P ® 1 100 ">“<* f ™> 
Irn fiustaued? What is it that 

n«c f oltl C "” llfih , . ,0 « et it? 1 stal “ a* 

nystif all this, and stay in this state of exploration 

without making any deliberate effort on my rartto 
get rid of Illy malady. Suddenly I will discover that a 
transformation takes place in myself, without any plan¬ 
ning on my part, a creative transformation. My sensi¬ 
tivity has now come into play! 

Staggered at the enormity of what has just been out¬ 
lined and seeing at once its meaning, I ask: Will you 
say something on death, a fear which haunts most of 

K, It is a fear only if we sec death as an event in 
ime We imagine death waiting for us far ahead, and 
in the course of the years we build up a terror of this 
enemy which is lying Wind the bush to pounce on u 

?*?' ffo >™S ^th 1 closer to our 
daily h e Instead of letting it sit there at other end 
ol our h e, let us bring it nearer, to the present day. 
We will discover then that death is there in everything * 
m our relationship with others, in the cells of our body 

i a L W !f C r? t,nil r C r t0 Ii , VC ’ a 5° nstant clian S e which is the 
f ll C ', ? wc kcc P tllls fact before us and learn 
tl c art of dying every day to some part of ourselves, 
old memories, old relationships, the fear of death will 
vamsh, The art of living to a large extent consists of 
learning the art of dying. It will then give rise to that 
play of sensitivity about which I spoke earlier. The 
actual death of the body one day, as you know, is un¬ 
avoidable. 

-But what do you think of the hereafter? 

K: No one knows the answer. 

■•“•But do you hold out the hope of some kind of sur¬ 
vival of man’s personality after death? 

K: That is the repetitive desire of holding on to the 
known, to the familiar facets of life, is it not? The 
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hereafter belongs to the unknown, Any attempt to 
affirm or deny its existence will take us av.ay from 
the truth of it, which truth is that no one knows the 

—Would you agree with those who find affinities in 
you and Buddhism or Zen or other schools of thought? 
K- It is not for me to agree or disagree. But most of 
these schools, whether it is Buddhism or Vedanta or 
any other, suggest a “path”—the middle path, the 
negative path and the like, I suggest no path at all. 
For a path implies effort or practice, and the immesur- 
able can only be faced by a person in keeping himself 
free of effort, in a state of alert readyness for the new, 
in a state without fear or hope. 

You have consistently spoken against ideals, sir. 
How about the artists, the writers, the painters and the 
whole tribe of them who are constantly building uto¬ 
pias before us? 

K: Artists are mischief-makers in this respect. 

—-In what respect, if any, are they an asset to Society? 
K: In being more sensitive, more alive to life than 
most of us are. An artist can make us aware of a 
whole range of new feelings. But (with a look of pain 
on his face) new feelings do not merely mean new 
forms of expression. Most modern art, or modern 
poetry and modern fiction, is bogged down with a 
craze for novelty of expression. An artist must first 
have a new awareness, a new something to say, and 
the form will of its own achieve a newness and fresh¬ 
ness. But modern artists seem to be so impoverished 
and empty, inwardly. 

—Did you make a statement recently to the effect that 
everything Indian is “phoney”? It was in a Bombay 
journal, some months back. 

K: No, I never made this statement. I’m very fond 
of India. 

—Or that “I understand freedom only when I am in 
the West”? 
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K:-No, most definitely no. I contradict this. Who 

S S att !l bl \ t !? s such thin § s t0 me? I might have 
said that in the West people have a greater civic sense, 
or greater freedom from economic want, but I do not 
maintain that the West is any more advanced in the 
sum of freedoms than the East. 

StaS 1 aSkWhy y ° UdCC ’ ded 011 settlingintIieUnited 
K: But I am not settled there. I travel around and 

to ? untry and iiave not bee « to 

the tes for the last five years. In fact, a greater 
part of any years these days I spend in India - about 
five months in. a year. My books are published in the 
fSe T' bU u t a ! is on] y because * have a few 

T n^ Wh o he p editing ma nuscripis. 

I nave no home there, no Ashram, or anything of that 
type. 

ta In& y ° U m >0 ”‘ ake 1 pcm ™ ent >>«■ 
K: I’ve my home in the world. 
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With E, A. WODEHOUSE 


During the recent Winter Gathering at Adyar I was 
fortunate enough to have several long talks with 
Krishnamurti. We went for two or three walks to¬ 
gether'to the seashore; once or twice we sat on the 
verandah of the upper floor of the new Star Office, 
which had been lent to me as my quarters during my 
stay. I found Krishnamurti, as always, only too ready 
to discuss anything that had to do with his teachings. 
More than that, I think that he thoroughly enjoys the 
process of what he calls “having buckets let down into 
his well”, and the deeper the bucket goes the more he 
likes it. At any rate we had some really good talks, 
and I have felt that it would be a pity not to jot down 
what I remember of some of them, particularly as, on 
one or two points, close questioning elicited from him 
certain rather important extensions of his teaching, 
which I feel would interest many readers. 

* * * 

For present purposes I shall confine myself to one 
conversation which took place two or three days ago. 
It was on a rather interesting topic:—namely, What 
is liberation? Are we to think of the individual libe¬ 
rated as still active in some way or another? or does 
liberation mean annihilation? 

Many people, I said, listening to Krishnamurti’s 
teachings, think of liberation as annihilation. They 
take it as putting a full stop to life. This is partly be¬ 
cause he himself has often spoken of it as a “goal”, part¬ 
ly because traditionally (in Buddhism and elsewhere) it 


is treated as though it meant the end of all things; partly 
again, because many people find it difficult to imagine 
what kind of further activity there can be, when the 
individual life has become merged in the universal. 

Krishnamurti’s answer to this difficulty was a sin¬ 
gularly full one—not, of course, given as a discourse, 
but broken up by question and answer and so gra¬ 
dually opening out one point after another. It is 
wrong, he said to regard liberation as annihilation. It 
is more truly a beginning. And yet, in one sense, it 
is not a beginning at all, since pure life is altogether 
out of Time. Still, for the purpose of answering this 
particular question, we may speak of it as a beginning* 
for it is the commencement of True or Natural Life! 
Up till the point of liberation we are leading a sham 
life. We are in the realm of illusion. Only after that 
do welter upon life, as it is really meant to be. 
From this point of view, he admitted, it is certainly 
misleading to speak of liberation as a “goal”, A goal 
it is, for those who are striving to reach it; but in it¬ 
self it is more truly a starting point. 

There is nothing in liberation, as such, he went on, 
to preclude further activity in the phenomenal worlds. 
There can, of course, be no compulsion, since freedom 
fro®, compulsion is implicit in the idea of liberation. 
But if the liberated life so wills, it can manifest itself 
in the worlds of matter; and, in so far as it enters into 
those worlds, it will come under the law of those 
worlds, which is evolution. 

But even if it docs so, the growth which will then 
ensue will be of a different kind from that which pre- 
ceded liberation. For it will be a growth informed 
by absolute, or pure life, Formerly there was (Or 
seemed to be) an Ego, and growth appeared as the 
unfolding of this. Now there is no longer an Ego; it 
has disappeared for ever at liberation, What we have 
therefore to grasp, if we can—and it is no easy matter 
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—is the idea of a universal life building up fresh in¬ 
struments for its self-expression; those instruments be¬ 
ing in the world of form and so having, in that world, 
the outward appearance of individuality, .Tlie chief 
mark of post-liberation activity will be that it is ab¬ 
solutely natural, effortless, spontaneous, unsclfcon* 
scious. The life thus manifested in the material worlds 
will have its roots in the Eternal, It will have realised 
its own universality. And, because there is no longer 
any sense of separate “1-ness” to obstruct things, its 
activity will be as simple and as natural as that of a 
flower, 

Will such a life, I asked him, have anything cor¬ 
responding to that sense of “I-ness” which we now 
have? That is to say, will its experience be referred, as 
ours is, to an appreceiving centre? Will it preserve 
any kind of conscious self-identity, or will it, by reason 
of its universality, lose this completely in its identifi¬ 
cation of itself with the life of others? 

It does, answered Krishnamurti, preserve what may 
be called a sense of self-identity. It still, so to speak, 
looks out on the world through its own eyes and refers 
all its experience to itself. But this “self” is not an 
Ego. It is that far more subtle thing—'individual uni¬ 
queness. And here we come to another thing which 
must almost elude our powers of thought. In¬ 
dividual uniqueness is not a differentiation on the form 
side, as the Ego is. It is a differentiation inherent in 
the life itself, and it only comes into full action, if one 
may put it so, when the Ego has ceased to exist. Such 
uniqueness is what makes every individual life dif¬ 
ferent from every other and gives it its own centre of 
consciousness; and even when the universal life has 
been realised, this uniqueness remains. One may speak 
of it as that pure abstract “form” of individuality, 
which remains when all the egoism has been drained 
from it, It is individual, and at the same time it is 
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universal. The nearest we can go to it in concrete lan¬ 
guage, is to describe it as the focus through which the 
universal life is released, and through which it mani¬ 
fests freely after liberation. For a human being there 
can be no complete merging in the Absolute, in the 
' sense of evaporation into the Totality of Life, The 
differentiation, however, abstract and tenuous, involved 
in this individual uniqueness is everlasting; and it is 
this that makes possible any subsequent evolutionary 
growth, which the liberated life may still experience in 
the world of form, if it so wills. 

So far indeed, Krishnamurti continued, from such 
uniqueness disappearing or “evaporating”, it is really 
the supreme gift which each one of us makes to life. 
For, when once it has been purified of all egoism, it 
becomes, one may say, a new window through which 
tlie universal life can realise itself. Every individual 
life, in this way, multiples the universe, for it gives to 
the Absolute a fresh world in which it can discover 
and recreate its own Being. And the point at which 
this gift is handed over to the universal life is what 
we call liberation. For it is then that the Ego relin¬ 
quishes that which it has helped to build up; and a 
greater life takes this over. To put it another way, 
the Ego dies in order that Life may live. 

And here, Krishnamurti pointed out, we can see that 
to talk of so-and-so “obtaining liberation” is a misuse 
of terms. That which is liberated is always life, not 
the individual. Indeed it is at the expense of the in¬ 
dividual that such liberation is achieved. Life alone 
benefits by the transaction. It is true that the indivi¬ 
dual uniqueness, which persists on both sides of the 
liberating process, finds that, instead of belonging to 
the Ego, it has really all along belonged to the life 
universal. But that discovery is made at, or after, 
liberation. Tlie process-towards liberation must always 
seem like the killing out of individuality—hence its 
painfulness. Tlie old saying, “Thou must die in order 
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to live”, still remains true. Liberation, then, is the 
liberating of life by the destruction of separateness, so 
that 'this life can thenceforward function in its fullness 
through the pure form of individual uniqueness. And 
this is the Natural Life, referred to before, which is 
established, and which first comes into possession of 
itself, at liberation, 

Is there any mark, I asked him, by which this “Na¬ 
tural Life” can be easily distinguished from the life 
which is manifested while egoism still persists?—any¬ 
thing which can give us a concrete idea of what it is 
like, without necessitating an appeal to metaphysics? 

His answer was that there is one simple mark, which 
holds good of every manifestation of pure, or universal, 
life. It is that it acts but never reacts. Until we have 
got rid of the Ego, most of our conscious life is made 
up of reactions. Take love, for example. This is, in 
most cases, a reaction set up within us by some person 
who happens to attract us. A person who does not 
happen* to set up this reaction, we do not love. But 
after liberation, when pure life is at work, what occurs 
is quite the reverse. Then love becomes a life-force 
going out from ourselves. It may be compared to a 
searchlight, which renders loveable all on whom its 
beam may happen to fall, It is thus independent of 
its objects, since the light can be turned just as easily 
upon one as another. And the same thing is true of 
everything else in the liberated life. Wisdom, for instance, 
is not knowledge derived from anything outside. It is 
a light which, going forth from ourselves, illumines 
everything which it may touch. It is pure life mani¬ 
festing as cognition. And here, incidentally, we can 
see the meaning of the statement, so often made by 
Krishnamurti, that the liberated life means the poise 
of love and reason, The explanation is that, after the 
characteristics of pure life, they become positive, act¬ 
ing outward from an inner centre, and are never driven 
back upon themselves by reactions. The impossibility 
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| of thus being driven back is the “poise”. No impact 
f outside can disturb its equilibrium; on the con¬ 

trary, it is ever ready to leap forth in any direction, as 
soon as the impulse comes from within. 

The great thing that we have all to do, therefore, 
said Krishnamurti, is gradually to change our reactions 
into actions. Every movement of the life within us 
j must become self-originating. We must cease to be 
( sirred either by attraction or repulsion from without, 

! and must set up an outward-going life which will be¬ 

stow its own qualities upon the world about it. Such 
substitution of pure action for reaction is the true de¬ 
tachment; for it is, of its own nature, indifferent to 
objects. It is also liberation; for the sole life of the 
Ego—-which itself is the sole obstacle to freedom- 
consists in reactions. Abolish the reactions and sub¬ 
stitute pure actions and the Ego automatically dis¬ 
appears. Here then is one way of working for libe¬ 
ration. As regards the question from which we start¬ 
ed (that of post-liberation activity) this formula of 
' ac ti° n without reaction” may help us to understand 
a little of what the life after liberation must be like. 
It will be a life of pure action, devoid of reactions; 
and we can fit this in, in thought, with any kind of 
1 1 activity on the form side. 

One further point, he added, can be linked on to all 
this; and that is the point which started the whole dis¬ 
cussion—namely, the statement that liberation can be 
reached at any stage in evolution. 

Liberation, said Krishnamurti, is independent of evo¬ 
lutionary growth in this sense-that, of two persons at 
different stages of evolutionary growth the less evolved 
may well win liberation before the other, if he is more 
prepared to do the essential thing; that is, to destroy 
utterly the sense of the separate “I”. This, and not 
the development of vehicles, is the real pre-condition 
of liberation, On the other hand, it may be true— 
probably it is—that a certain amount of evolutionary 
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growth will be necessary before anybody will have the 
real wish in him to make this ego-annihilating effort. 
The statement, therefore, that liberation can be reach¬ 
ed at any stage should be modified. What is true in it 
is its assertion that liberation is a matter of the life and 
not of forms; that, given the capacity to make the effort, 
attainment need not wait upon any long processes of 
evolutionary growth; and lastly, that the first move¬ 
ment towards liberation can be made at quite an early 
stage, and that every step along this Path is in itself a 
liberation. In accomplishing even a small part of the 
task we, in one way, accomplish the whole. 

Krishnamurti explained what he meant by this last 
remark. 

Pure life, he said, cannot be subdivided. It knows 
nothing of more or less. It is an absolute. Therefore, 
if, in relation to anything whatsoever, you release life 
by the breaking down of an attachment, you release 
within that sphere (no matter how small it be) the 
whole of life, To turn any reaction into pure action 
is thus, in itself, a liberation just as full in its way as 
the all-embracing liberation later on. From this point 
of view the whole journey towards liberation (if one 
can put it so) is one long liberation. The great thing 
is to be facing in the right direction. After that, the 
length of time which the journey may take does not 
matter, To have “begun liberating” is what counts. 
For it means that a man has definitely sided with life 
in the task that has to be done, 

The idea that liberation can be won “in moments”, 
and that each such moment has the essential quality 
of full liberation, is one on which Krishnamurti laid 
much stress. That is why he speaks sometimes of the 
necessity of aiming at perfection in all the little things 
of life, For “perfection” is that quality which auto¬ 
matically supervenes when absolute life is touched. It 
is the natural and spontaneous expression of pure life. 
Consequently to aim at perfection in small details is 
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to aim, indirectly, at the release of pure life; and any 
perfect action, no matter how small, is thus a libera¬ 
tion. By doing this, Krishnamurti said, we can, so 
to speak, set up a “habit of liberation”, long before 
the final freedom is achieved. 
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Chapter 10 


With DAVID E. S. YOUNG 


Though slender, frail, and graying, Jiddu Krishna- 
murti is intense, extremely alert, and spiritually so 
awake that what he says potentially illuminates every 
corner of the human soul, In the presence of this 
world-famed thinker, lecturer, author, my own aware¬ 
ness and understanding were turned on to such a de¬ 
gree as to change the course of my everyday existence. 

In June, 1944, I talked with Krishnamurti at his 
home in Ojai, California. Our conversation took 
place in a small, severely plain sitting room, set aside 
for such purposes and kept separate from the rest of 
the rambling house overlooking the Ojai Valley. Out¬ 
side the window there were orange trees, a hive of 
buzzing bees, a brown cow quietly munching, and a 
few white chickens, all of which he helped look after. 
We sat opposite each other: he, completely attentive, 
using hand gestures and facial expressions to amplify 
the meaning of what he said; I nervous and excited. 

I had long realized the world problem is the indivi¬ 
dual problem and the conflict without is the result of 
the conflict within each person. Clearly this inner dis¬ 
turbance must be understood. How can anyone live 
intelligently and sanely without self-knonwledge? And 
just how well do we know ourselves? Are we fully 
aware all day and every day of what we’re thinking 
and feeling? Perhaps a written record of one’s mind- 
heart activities would be revealing. 

With these thoughts churning in my mind, I said, 
“In order to know myself better I’ve tried writing down 
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my thoughts and feelings. I wrote about the rushing 
* stream, the majestic mountains, the song of the birds 
—as if writing a letter to someone....” 

Krishnamurti responded quickly. “No, not that. 
What do you think of the birds? What is your reac¬ 
tion?” 

Still tense, I was unable to think what he meant. 
“Please explain more fully.” 

“It’s important to think rightly in order to release 
something creative, To think rightly you must know 
yourself. To know yourself you must be detached, 
absolutely honest, free from judgement. It means 
continual awareness of one’s thoughts and feelings dur¬ 
ing the day without acceptance or rejection, like watch¬ 
ing a movie of oneself. 

“In order to watch more closely, it’s necessary to 
slow down the mental process. Close examination 
will automatically do this, like slowing down the mo¬ 
vie. It will help at first to write down one’s thoughts 
and feelings, You cannot write all of them, but as 
many as possible.” 

“In a short-hand manner, not necessarily intelligible 
to anyone else?” 

“Yes, two words are enough to remind one of a 
thought,” 

“I’d be afraid someone might read it. I suppose 
one could make sure no one could understand it.” 

“Yes, or burn it. Also during an activity,' such as 
washing dishes, you can’t write, but the process of 
f watching is going on. Afterwards you can write down 
your thoughts,” 

I was less nervous and gaining in confidence. I said, 
“Most of us are aware only some of the time. Are you 
|| aware all the time?” 

j “Not quite that. Now that I’m talking to you, my 

attention is on you, but the photographic process is 
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continuing. Suppose I say something false, then after* 
wards I’ll say, ‘By Jove, I said something false to 
David!” 

I was beginning to understand more quickly now. 
“Then when you’re talking to someone you’re not 
aware?” 

“When I’m giving a lecture my whole attention is 
on the audience, but the recording process continues; 
afterwards I can look at my inward reactions. If I’m 
talking to someone about something that occupies 
merely my superficial attention, or if I’m doing some¬ 
thing such as washing dishes, then I’m aware of what’s 
going on inside of me; but I can’t give my whole at¬ 
tention to think about it until I’m alone.” 

The quickening of my interest prompted me to ask, 
“And when we’ve written down our thoughts, what 
then?” 

“At the end of the day you can read what you’ve 
written, honestly and impartially. You begin to see 
yourself; you can examine all the different samples. 
At first you’ll, be ashamed, but that will pass. You’ll 
become interested in trying to see what lies behind 
these thoughts and feelings.” 

“Yes, I can see that.” 

“Once begun and given the right environment, aware¬ 
ness is like a flame.” Krishnamurti’s face lit up with 
aliveness and spiritual vitality. “It will grow immea¬ 
surably. The difficult thing is to activate the faculty.” 

A tiny flame of awareness kindled within me and 
my inner self seemed to be faintly transparent. Was 
this a momentary state? Under what circumstances 
would it flourish? I said, “What do you mean by the 
right environment?” 

“Not being too tired; having enough time to be’ 
aware. ‘Work’ on it and give it enough fuel—the fuel 
is one’s life.” 
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Krishnamurti paused to see my response. One could 
tell how keen he was for me to understand, but I 
wasn’t used to such concentrated, dynamic thinking 
and we ha.d to stop. 

The intensity of the interview stayed with me for 
several days and I worked at the process of self-know¬ 
ing; however, it was far from easy. Habits of con¬ 
demnation, justification, and anxiety acted as distrac¬ 
tion from awareness and prevented objective observa¬ 
tion. I felt I needed more help. 

A week later I invited Krishnamurti to a picnic at 
a resort where we were staying during our vacation in 
Ojai. Wc sat on some large, ever-present, white rocks 
and watched my family swim in the clear blue river, 

After lunch I questioned Him further about aware¬ 
ness. “In watching my reactions I usually find crav¬ 
ing in some form or other, for instance, envy, I see 
it. It comes and goes, but I don’t seem to be able 
to think any deeper than this,” 

He looked at me gently for a moment and then said, 
“You’re the result of the past—your body, your feel¬ 
ings, and your thinking. Your body is just a copy. 
Any feeling, for example, envy or anger, is a result of 
the past. Whatever you do about that envy, such as 
repression, trying to make it into something, or some 
other action, is also the result of the past. So you’re 
merely moving within the circle of experience.” He 
drew a picture in the sand to show this, a circle with 
marks inside, one for the envy and another for the 
action taken. “You must ‘work’ on this; think about 
it, meditate, try to see it in all its aspects—calmly, de¬ 
tached, as looking at a new and unknown animal, 
you’re interested in its shape; its habits and so on; you 
don’t know whether it’s poisonous or not so you’ve 
no reaction. That’s meditation, trying to free oneself 
from the past, transcending the past so as to discover 
the unknown, the timeless; otherwise it’s merely mov¬ 
ing within the circle of the past. 
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“You must meditate on this until you can feel it 
throughout all your being, not just one layer, all the 
layers.” Krishnamurti’s entire body expressed what 
he was saying. “Then there will be a great calmness, 
infinite peace. 

“Write this down as I’ve said it. Then look at it and 
watch your reactions to it. Think about it. Try to 
find out what you think about it. It will come to you 
later.” 

His words had a quieting effect. There was a long 
silence during which we sat motionless. Anything one 
did was useless; yet, there was still an inner, move¬ 
ment. I wanted companionship of some kind—per¬ 
sonal, impersonal, spiritual, or divine—I just didn’t 
want to be completely alone. I said, “The desire for 
affection or the fear of losing it lies at the back of many 
of my thoughts and actions.” 

“What is it you desire? It’s not affection.” He 
waited for my reply. 

“You mean it’s not affection in my own heart, but 
something from outside?” 

“Exactly. You’re trying to fill a void within. It’s 
like attempting to fill an empty, leaky bucket .which 
can never be filled.” 

"One has to keep putting something in every day.” 

“And still it fills only a thin layer; it satisfies only 
superficially. It never completely or permanently fills 
the whole vessel. So why do you go on doing this?” 
Krishnamurti gave an inquiring look, carefully watch¬ 
ing my reaction. “You’re not really experiencing this. 
If you really saw this you’d be thrilled. You’d have a 
tremendous sense of relief—‘Thank goodness I don’t 
have to go on doing this!’ ” 

I could feel his sense of relief, but not mine. “Why 
do I experience it so superficially?” 

“Yes, why?” he asked. 

I was determined to be honest with my replies. “Be¬ 
cause I’m dull, not sensitive enough.” 
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“Yes. So find out why you’re dull. Investigate 
everything: diet, inheritance, your English background, 
imperialism and so forth; your activities; perhaps you’re 
surrounded by thoughts about yourself, memories, com¬ 
parisons, escapes, dreams, and so on—examine every¬ 
thing. Really tackle the whole thing. If you just sit 
back and say, ‘Well, I’m dull,’ and do nothing about 
it, then you’re old.” He sat back with a dramatic, 
nonchalant attitude; then leaning forward and focussing 
his luminous dark brown eyes on me, he said, “It 
should be a matter of life and death.” 

“Why am I dull now?” 

“I think it’s because you’re depressed.” 

“Yes, that’s true. I know why I’m depressed,” I 
was. feeling discouraged about my job in a factory 
which took all my energy. The work of processing 
food was the most constructive occupation available 
for me during the war. 

“You can easily trace out the cause of it, but the 
depression doesn’t help, does it? So why are you 
depressed?” He smiled as he waited for me to put 
the question to myself. “Directly you ask yourself 
‘why?’, really look at it, then it’s gone. You’re on 
the mountain top.” 

“One clings on to the depression. Why is that?” 
I felt the depression going, but part of me seemed to 
hold on to it. 

“Because it’s better than nothing, You don’t want 
to be empty. David, why don’t y.ou really tackle this 
question of the void within? Why do you continually 
fill it with sensation—comforts, beliefs, comparisons? 
If yoq have a leaky, broken bucket, what do you do 
with it?” 

“Throw it away!” 

“Yes, sir. You don’t go on using it!” 

This dialogue had a tremendous impact on me and 
even now as I write I find the words still very much 
alive. 
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What I didn’t like was the atmosphere of the fac¬ 
tory, but it gave me the opportunity to watch the effect 
of awareness on my life, As I disentangled myself 
from the past, I first shed college conditioning, then 
school influences, and later some of my childhood 
fears. As I faced things and began to look at myself 
honestly, I became less nervous; yet, there remained 
other layers of conditioning, particularly inherited un¬ 
conscious ones of my English and Scottish background, 

Towards the close of 1945 we moved to warm and 
sunny Ojai with its wonder, its beauty, and its growing 
group of people interested in Krishnamurti’s teachings. 
I wondered whether it was possible to live completely 
free and enlightened in a manner indicated by him; 
it seemed very difficult to support a family and at the 
same time be fully awake spiritually. I had experi¬ 
enced enough awareness to be eager for a great deal 
more, 

At my first opportunity I went to see him and open¬ 
ed the interview with what was uppermost in my mind, 
“I’m aware sometimes, but most of the time I’m not 
really conscious of my feelings and thoughts,” 

“Do you notice the times when you’re more aware?” 

“Yes, but I become completely engrossed when teach¬ 
ing or dancing.” 

“Isn’t there part of you which remains aloof and 
watching?” 

“Only at moments.” 

“Are those moments increasing in duration?” 

“Yes.” 

“Therefore you’re more awake, however impercepti¬ 
bly. Do not find fundamental discussions such as this 
illuminating?” 

“Yes, I find them stimulating.” 

Sitting very erect and speaking with great clarity 
and affection Krishnamurti said, “Do you find them just 
stimulating or are they illuminating? There’s a dis¬ 
tinct difference between being stimulated and being 
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awake. Being awake is like a flame illuminating every¬ 
thing within,” He waited patiently, yet alertly. “Do 
you really sec this? First see it verbally. Then feel 
it out—being stimulated and being awake. Now go 
into it deeply, seeing its full significance.” His whole 
being spoke to me. 

“1 see the difference, but other things come into my 
mind.” 

“Never mind about the other things. Really look at 
this. Really see the difference between illumination 
and stimulation.” 

There was silence. My nerves were calm. I felt 
the touch of something vital and tremendous. “I’m 
afraid there’s much resistance inside me.” 

“Yes, but just see the enormous importance of il¬ 
lumination, even if it’s for only a second.” 

During >the silence that followed I became aware of 
an aliveness which seemed to exist quite apart from 
either of us. The expansion of consciousness which 
took place was toe much for me and as a result I 
.almost fell asleep. 1 asked, “Why is that?” 

“You’re nut used to this concentration.” 

“I do see the importance of illumination, but there’re 
other things coming into my mind I had prepared to 
ask you. I’m always doing that-preparing for 'the 
future. It’s because I’m anxious, but it hinders seeing 
something new such as you’re presenting now.” 

“All right, you see the futility of the mind always 
preparing, After this you’ll be less inclined to do so 
much, The thing that matters is to see the import¬ 
ance of light.” 

My mind was still burdened with questions which 
I thought I had better expose even if they wer,e ‘wrong’. 

“Is it better to meditate with the eyes 'open or 
closed?” 

“It depends. But the thing that matters is to see 
the importance of light.” 
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I could see the truth of this, but I wondered whether 
I’d always do so. “What makes one dull again after 
being aware?” 

“Your mind is already greedy for more. It wants 
to hold onto the light.” 

Once more there was silence, I saw that in worry¬ 
ing about how to keep alert my mind was seeking a 
continuation of the experience and that this action was 
itself a cause of going to sleep. In this way the in¬ 
terview was a meditation, a process of self-knowing. 
There was an intensification of hearing, seeing, and 
feeling and my questions felt like interruptions during 
a concert or sunset. “So you just watch awareness, 
watch it grow, and never mind about the other things? 

“Yes. Experiment with it for a while. Be interest¬ 
ed in light apart from David Young. You’re more 
awake than you think you are.” Krishnamurti leaned 
forward and looked straight at me; when he spoke his 
intense eyes were filled with compassion. “When you 
do something such as teaching, gardening, or dancing, 
you don’t give all your attention to it—perhaps thirty 
per cent. What happens to the other seventy per cent? 
If you don’t know, it must be hidden.” 

“One notices one’s reactions and other people’s.” 

“Yes. In other words this watching is going on all 
the time.” 

“A continuous meditation?” 

“Yes. Listen as if listening to the rain,” It was 
pouring rain. “Suppose we call this phenomenon con¬ 
centration: hear what it has to tell you, rather than 
your speaking to it. It.will tell you much more than 
you can tell it. Of course there must be some tension 
on your part; there must be interplay. For example, 
you work on your own and then you come to hear 
what I have to say. If you didn’t work at it, anything 
I said would be just a waste of time. When you lis¬ 
ten, then do so without trying to get something out 
of it.” 
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, “We want something, and that hinders us from truly 
listening and watching.” 

“Yes. You’re reading a book. Read every page. If 
you read a book on science, it tells you more than you 
can tell it; doesn’t it?” 

“Yes.” 

“Then whatever it is—greed, craving, anger—see the 
whole process. For instannce, read the book of sen¬ 
sation; read it all—about the villain as well as the hero, 
and not just about the hero—so you’ll know all about 
it. How else can you know the whole story? Find 
out the whole story of pain and pleasure. Look and 
see when you’re sensuous,” 

“You mean sex?” 

“Sex is just one small part of it. Take sensuality 
in its most general sense—eating, sense of power, achiev¬ 
ing, taking sides—in fact craving in all its forms. We 
have to watch very carefully all the time.” 

“In other words, look at craving or whatever it is as 
if it were not part of me?” 

“Yes. It’s absorbingly interesting, isn’t it? Sup¬ 
pose we look at a picture; we judge it, criticize and 
so on, instead of really seeing what it has to say.” 

As a result of this interview, I developed a much 
better understanding of how awareness operates. It 
became more of an actuality to me—to gather informa¬ 
tion about oneself is merely to accumulate memories, 
but to observe the movement of action is a living 
process. 

By listening very quietly when alone and unoccupied, 
not only to outside sounds but also to my inner being, 
and by watching very carefully and feeling, any scrap 
of light, however small and apparently insignificant, I 
discovered a luminous intensity which existed quite 
apart from the busy mind. At the same time I still 
felt as if I were groping in a fog, so I had the urge to 
see Krishnamurti again in February, 1946. 
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As soon as we were alone ■'together I plunged into 
the heart of my problem, “After watching my mind and 
feelings, I seem to reach a fog or veil-something 
blocks my going deeper ” 

He understood instantly and said, Doesn t the veil 

recede a little bit each time?” . 

“Sometimes.” There were circumstances when it was 
much harder to be aware. “Doesn’t alertness depend 
upon one’s physical condition? If one is ill one isn’t 

so awake.” , 

“Of course it does. If there’s pain naturally one 

can’t think of anything else.” 

“Or no energy....”' 

“Yes, that’s it; one lacks energy. So one has to 
watch one’s physical condition, being careful about diet, 
not getting too tired and so on,” 

“You mean try out the effect of each food?” 

“Yes, experiment with foods and watch the body’s 
reactions to different kinds.” 

“If one is tired?” 

“Then push the alertness.” 

“You mean in spite of one’s condition?” 

“Yes, but one can go only just so far and then the 
body cracks up.” 

; Going back to my original thoughts I said, “How 
can I make meditation more intense?” 

“What do you do?” 

“I watch my feelings and thoughts and listen to every 
inner movement.” 

“So one watches the emotions and the mind with all 
its wanderings. To do that one has to be very alert, 
doesn’t one?” 

“Is one aware of everything at once, or does one’s 
attention wander quickly from one thing to another— 
thoughts, emotions, actions, sounds?” 

“This thing is difficult enough as it is. Don’t make 
it any harder. One has to be alert, physically, emo¬ 
tionally, verbally, mentally, everything all the time. 
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It’s like a house with different rooms, different acti¬ 
vities going on; yet all are one unit.” Krishnamurti’s 
face expressed affectionate concern for me. “I think 
you need time to yourself in the morning, and then 
again in the evening, perhaps a walk. When I say 
alone, I mean alone. If you haven’t a room to your¬ 
self, go out under a tree somewhere.” 

“The difficulty is to use the time properly.” 

“Expose all your problems. Spew out everything, 
jealousy, everything. Play with it. Then you’ll no 
longer be nervous or angry; you’ll be awake, alert, 
quiet inside.” 

As always I was deeply affected and I left feeling I 
had a lot to work on, for a long time. 

As it turned out, this interview had to last me seve¬ 
ral years. I become extremely involved as a teacher 
in a new independent school and I seldom took a day 
off. Even in the summer, instead of resting I’d have to 
earn money teaching swimming. There was an end¬ 
less pressure of everyday problems and at night I’d lie 
awake worrying about all the things that ought to be 
done. It became increasingly difficult to find space 
in my life for freshness. Youthful vitality was all too 
soon beginning to dwindle. 

The necessity for finding inner freedom from pres¬ 
sures and influences was urgent. Perhaps a better un¬ 
derstanding of meditation would help, Fortunately, 
in June, 1952, Krishnamurti was back in Ojai and he 
was kind enough to find time for a conversation with 
me. 

After wc had exchanged greetings, he sat quietly and 
waited for my question. I said, “I’ve experimented 
with meditation, and for me the most effective time 
seems to be when I genuinely inquire, blit too often the 
mind wanders unwatched.” 

“Since you’ve experienced this creative release of 
genuine inquiry, why don’t you do it all the time?” 

“That’s my question.” 
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“Yes, but we’re doing it now. Why don’t you do it 
more?” He waited for me to put the question to myself. 

“Is it because you’re lazy?” 

“I suppose that’s true; there’s inertia. Much of the 
time my mind is concerned with problems or I’m pre¬ 
paring for the future; occasionally I’m lost in fantasy.” 

“Let us look at the facts that are preventing the 
genuine inquiry. You think of problems which could 
be done later; you’re lazy, sluggish, waiting. Those are 
the facts. Never mind about any explanation as to 
why you do these things. Let the facts tell the story; 
the explanations won’t alter the facts. Here," using 
his hands in a typical manner, “are the things which 
are preventing inquiry and over here is the fun of in¬ 
vestigation which you know. Just look at the facts. 
Really see them.” 

“Especially when I’m alone, meditating." 

“Yes, intensify the inquiry. Of course you can’t 
inquire all day, but you can be alert. You’ll find lots 
of energy. Push the inquiry so you’re really vital, not 
so David Young can be somebody, but for the sake 
of inquiry itself. Would you like to go for a walk?" 

I accepted the invitation as I have on many other 
occasions. We walked at a brisk pace through orange 
groves and talked about world conditions, but for the 
most part we enjoyed nature silently. Together we 
looked, out over the beautiful valley and at the setting 
sun. Always at this blessed hour there’s peace-op¬ 
portunity for meditation. 

On first listening to Krishnamurti I had the impres¬ 
sion paradise was just around the corner and if we did 
as he said we’d be there. The Inclination was to use 
his words as a formula to be followed and to be im¬ 
proved upon as he used new phrases, The task, how¬ 
ever, proved to be impossible. There was a constant 
conflict between what should be according to the for¬ 
mula and the actual. Obviously I was going about it 
the wrong way. 


Then one day I discovered the ability to look at a 
) .58 without judgment, without doing anything about 

it. This opened a whole new world and indicated a 
meditative process quite different froom the usual prac¬ 
tices. * 

Generally, meditation means repetition of a mant- 
ram, a phrase, a chant or else concentration on an 
image such as that of the Christ or Buddha or on an 
| idea such as goodness, peace, or love. These methods 
are not without results but they are mechanical in na¬ 
ture and eventually deaden the mind. On the other 
hand, inquiry into what is, a perception of the truth, 
is ever fresh, ever vital. 

j ■M° s t of my life I’ve depended psychologically on 

Krishnamurti’s light and I needed to see him from 
time to time. This was helpful and at least led me 
to see the importance of being a light unto myself. 
Now I realize I must rely on my own light, however 
dim it may be, Instead of merely reacting to events 
and circumstances, instead of looking to experience, to 
music, to gurus, or to some other influence to shock 
; the mind into a different state, I see the mind has to be 
its own challenge. 

There is new energy, I’m no longer getting old too 
fast, and even though I’m sixty I feel eager for another 
twenty years work. 

41 Krishnamurti has given the modern world a clear, 
simple expression of the truth. As far as my own 
life is concerned his teachings have stood the test of 
time. I’ve found them to be universal and timeless, 
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With LEOPOLD STOKOWSKI 


Editorial Note from "The World Tomorrow" 

A journal which deals intensively with concrete social 
problems is all too likely to overlook the arts and their 
distinctive, tonic force in the advance of civilization. 
Here is art, exploring the art of life ; a conversation, 
apparently casual, yet flashing with insight into ques¬ 
tions with which all alert minds labour. We tire permitted 
to print the conversation, informally, as it took place 
at Castle Eerde, Ommen, Holland, between /. Krishna- 
murti and Leopold Stokowski, famous conductor of 
the Philadelphia Orchestra . 

STOKOWSKI: Every art has its medium of expres¬ 
sion. The dramatist—stage, actors, lights, costumes, de¬ 
coration in color and form, The sculptor—stone or 
wood; the poet—words; the painter—canvas and pig¬ 
ment; the musician—air vibration, It seems to me that 
music is the least material of the arts, and perhaps we 
could even conceive of an art still subtler than that. 
I was very impressed by a light-color organ called the 
“Clavilux”, invented by Thomas Wilfred of New York. 
He has developed what seems to me a new art of color 
in form and motion, and it occurred to me that there 
are aspects of music that are extremely immaterial, 
that are almost pure spirit—and that some day an art 
might develop that would be immaterial, pure spirit.... 

KRISHNAMURTI: Don’t you think that it is not 
so much question of comparing one art with another 
as of the evolution of the individual who produces that 
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art? With regard to the possibility of evolving an art 
still more subtle than music, isn’t it the question of 
inspiration? Inspiration, according to my idea, is 
keeping intelligence, enthusiastically awakened. 

SIOKOWSK1: I feel that inspiration is almost like 
a melody or a rhythm, like music that I hear deep, deep 
inside of me, as if it were a long way off. 

KRISHNAMURTI; _ Because you arc a musician 
you will hear that intelligence to which you are awake 
all the time, and will interpret it through music. A 
sculptor would express that intelligence in stone. You 
see my point? What matters is the inspiration. 

STOKOWSKI: But do you think inspiration has 
much “rapport". 

KRfSTINAMURTI: .yes, connection. 

STOKOWSKI: ......with intelligence? 

KRISHNAMURTI: In the sense in which I am us¬ 
ing it, yes. After all, Sir, that is the whole point. If 
you are not intelligent, you are not a great creator. 
Hiereforc, intelligence, if fanned and kept alive, will 
always act as a medium for inspiration—I do not like 
the word ‘medium’, because it is used in so many other 
senses; if you keep intelligence awake all the time, it 
is_ searching for ideas, for new rays of connecting itself 
with life, and that is what I call inspiration. You get 
a new idea because you keep your intelligence awaken¬ 
ed. 

STOKOWSKI: This is not the sensation I have in¬ 
side at all. I can describe it this way: when I have 
an inspiration, it is as if I remember, become con¬ 
scious of something which five minutes or ten minutes 
ago somehow came into my brain. It was there be¬ 
fore, but had not come into my consciousness. I have 
the feeling that it lias been there in the background a 
long time—I do not know how long—and that it has 
just come forward. 

KRISHNAMURTI: I should say it is intelligence 
which is working to get this idea after all, sir, please 
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let us take it concretely: a being without intelligence 
would not be inspired in the highest sense of the word. 

STOKOWSKI: Not in the highest, no. 

KRISHNAMURTI: I feel inspired when I see a 
beautiful thing beautiful scenery, hear beautiful music, 
or someone recite poetry, because my intelligence is 
all the time seeking. I am keeping my intelligence 
awake, and if there is beauty, I want to translate that 
vision into something that people will understand. Isn’t 
that it? 

STOKOWSKI: That is one form of expression. 

KRISHNAMURTI: And there are hundreds of 
forms. I am only one form in the sense that we are 
discussing, and there may be the form of a poet, a 
sculptor, a musician and so on. 

STOKOWSKI: What is the relation between ‘in¬ 
telligence’ in your sense of the word and ‘intuition’? 

KRISHNAMURTI: You can’t divide intuition 
from intelligence in the highest sense. A clever man 
is not an intelligent man, Or, I should rather say that 
a clever man need not necessarily be an intelligent man. 

STOKOWSKI: No, but 'often there is a great dis¬ 
tance between an intelligent man and an intuitive man. 

KRISHNAMURTI: Yes, because again it is on a 
very different scale. Intuition is the highest point of 
intelligence. 

STOKOWSKI: Ah, now I feel entirely with you. 

KRISHNAMURTI: Intuition is the highest point 
of intelligence and to me keeping alive that intelligence 
is inspiration. Now, you can only keep alive that in¬ 
telligence, of which intuition is the highest expression, 
by experience, by being all the time like a questioning 
child. Intuition is, the apotheosis, the culmination, the 
accumulation of intelligence. 

STOKOWSKI: Yes, that is true. May I ask you 
another question? If, as you say, liberation and hap¬ 
piness are the aim of our individual lives, what is the 
final goal of all life collectively? Or, in other words— 


CONVERSATIONS 


83 

how does the truth, as you enunciate it, answer the 
question as to why we are on that earth and towards 
what goal we are evolving? 

KRISHNAMURTI: Therefore the question is: if 
the goal for the individual is freedom and happiness, 
what is it collectively? I say, it is exactly the same. 
What divides individuals? Forms. Your form is dif¬ 
ferent from mine, but that life behind you and behind 
me is the same. So life is unity; therefore your life and 
my life must likewise culminate in that which is eternal, 
that which is freedom and happiness. 

STOKOWSKI: In the whole design of life you do 
not find farther-on goal than freedom and happiness, 
any farther-on design or function for all of life? 

KRISHNAMURTI: Now, Sir, isn’t it like a child 
who sayS: teach me higher mathematics! My reply 
would be: it would be useless to teach you higher 
mathematics unless you have first learnt algebra. If we 
understand .this particular thing, the divinity of that 
life which lies before us, it is not important to discuss 
what lies beyond, because we are discussing a thing 
- which is unconditioned with a conditioned mind. 

STOKOWSKI: That is perfectly answered, clear 
and brief, People remember better what is brief. 

It has always seemed to me that art-works should 
be anonymous. The question in my mind is: Is a poem, 
or drama or picture or symphony the expression of its 
creator, or is he the medium through which creative 
forces flow? 

KRISHNAMURTI: Sir, that is a point in which I 
am really interested. 

STOKOWSKI: Now, you are a poet and I am a 
musician. What I am interested in is to compare our 
sensations when we are creating in our respective me¬ 
diums? Do you ever feel a total stranger to what you 
have written? 

KRISHNAMURTI: Oh, surely. 

J.K.—4 
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STOKOWSKI: I do....and I wake up the next 
day and say, did I write that? That is not like me 

at all. ... 

■ KRISHNAMURTI: Now I say that is inspiration. 
That is your intuition, the highest jioint of your intel¬ 
ligence acting suddenly. And that is my whole point. 
If you, keep your mind, your emotions, your body in 
harmony, pure and strong, then that highest point of 
‘ intelligence, out of which the intuition acts... 

STOKOWSKI: .. will act constantly ...... 

KRISHNAMURTI:. and consciously 

STOKOWSKI: And one can live by that. 

KRISHNAMURTI: Of course. That is the only 
guide. Now take, for instance, poets, dramatists, musi¬ 
cians, all artists; they should be anonymous, detached 
from all that they create. I think that is the greatest 
truth. To be, to give and to be detached from what you 
give. You see what I mean? After all, the greatest artists 
of the world, the greatest teachers of the world say: 
“Look here, I have got something which, if you really 
understand it, would forever unfold your intelligence, 
would act as your intuition. But don’t worship me as 
an individual—I am not concerned, after all.”. But 
most artists want their names put under the picture, 
they want to be admired. They want their degrees and 
titles. 

STOKOWSKI: Here is an old old question: is 
the Truth relative or absolute? Is it the same for all 
of us, or different for each one? 

KRISHNAMURTI: It is neither, sir. 

STOKOWSKI: Then what is it? 

KRISHNAMURTI: You cannnot describe it. You 
cannot describe that which gives you inspiration to 
write music, can you? If you were asked: Is it ab¬ 
solute or is it relative, you would answer: “What are 
you asking me? It is neither.” You see, you cannot 
say it is the absolute or the relative. It is far beyond 
matter, time and space. Take, for example, the water 
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in that river out there. It is limited by its banks. Then 
you might say, looking at the water: “Water is always 
limited”, because you see the narrow banks enclosing 
it. But if you were in the midst of the ocean where 
you see nothing but water, you could say:’ ‘Water is 
limitless.” 

STOKOWSKI: That is a perfect answer... .you do 
not need to say any more-that is complete, 

Is there a standard or criterion of beauty in art, or 
does each person find his own beauty to which he res¬ 
ponds? The question is related to the question of 
taste. People are always saying, this is good taste, that 
is bad taste. By what authority do they say that? 

KRISHNAMURTI: I should say, by their own 
experience. 


STOKOWSKI': That is a personal response. Then 
can any authority say what is good or bad in art? 

KRISHNAMURTI: No, yet I hold that beauty 
exists in itself beyond all forms and all appreciations. 

STOKOWSKI: Ah, then that is an'everlasting 
thing. 

KRISHNAMURTI: Like the eternal perfume of 
the rose, Sir, you hear music and I hear music; you 
hear a whole vast plane of vibrations, I only hear that 
much—but that much fits in with all your vast plane. 

STOKOWSKI: Yes. It is a question of personal 
absorption, experience. So the answer is like that to 
the other question. In itself it is both relative and ab¬ 
solute, but for us it is relative. 

KRISHNAMURTI: Must be! 

STOKOWSKI: We see design in life, in the arts, 
in our body, in machines and everything, and the de¬ 
sign of an automobile is made always with the idea 
of its function. What is the function of life, of all life? 


KRISHNAMURTI: To express itself. 
STOKOWSKI: How does order come from your 
doctrine of freedom? 
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KRISHNAMURTT: Because, sir, freedom is the 
common goal for all—you admit that. If each man 
realizes that freedom is the common goal, each one 
then in shaping, in adapting himself to this common 
goal can only create order. 

STOKOWSKI: Do you mean that, in living up to 
the ideal of freedom, the ideal of beauty, we must all 
finally come to the same goal? 

KRISHNAMURTI: Of course; is that not so? 

STOKOWSKI..... .and so order will come? 

KRISHNAMURTI: At present there are you and 
I and half-a-dozen others who have all got different 
ideas as to what is the final goal. But if we all sat 
down and asked: “What is the ultimate aim for each 
of us?”—we should say, freedom and happiness for 
one and all, Then even if you work in one way and 
I in another we still work along our own lines towards 
the same goal. Then there must be order. 

STOKOWSKI: How should Society, organized in 
freedom, treat the man who takes the life of another? 

KRISHNAMURTI: At the present time Society, 
working without a goal, puts him into prison or kills 
him; it is a just vengeance. But if you and I. were the 
authorities who laid down laws for Society, we should 
keep in mind all the time that, for the murderer, as 
for ourselves, the goal is the same, which is freedom. 
It is no good killing him because he has killed some¬ 
one else. We should rather say: “look here, you have 
misused your experience, you have killed life which 
was trying to grow through experience towards free¬ 
dom. You also want experience, but experience which 
injures another, which interferes with another, cannot 
lead to your ultimate happiness and freedom.” We 
should create laws founded on wisdom, which is the 
culmination of experience, and not on the idea of 
vengeance. If you had a child, and that child did 
something wrong, you would not promptly put him 
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whv YoU Wou!d make him see the reason 

qtyw-aSSS-t 110 act in dlat Banner. 

biOKOWSKI: But what would you do with a 
cml before it could speak and before it could under¬ 
stand what you were saying? 

1 would P rotect him from 
things which are harmful to others or to himself. After 
all, a murderer is only a child. 

Yes, you would take the murderer 
educate him him ^ hUItm8 others and himself > and 

™HMMU RTI . Yes, educate him. 

id^?fSo„? ‘ 15 highest a " d ultimate 

KRISHNAMURTI: Teach the child from the very 
beginning that its goal is happiness and freedom, and 
that the manner of attainment is through the harmony 

^ emotion and the p h y sical bod y 

STOKOWSKI: When the child falls below that 
rlf nd hurts /fself °r somebody else, or destroys 
beauty of some kind, how would you describe to the 
chi Id what would be the ideal course of action, instead 
C0urse that he has f° ] 1 °wed? 

KRISHNAMURn: Put him into conditions where 

he will see the ideal That is, precept, example. 

Sir, if you are a musician, and I am learning from you, 

I would watch every movement that you make. After 
ah, you are a master in music, and I want to learn, 
Don you see, that is my whole point—the example is 



Chapter 12 


With CARLO SUARES 


Jt is absolutely and urgently necessary to 
produce a radical revolution in human con¬ 
sciousness, a complete mutation in the entire 
psychological structure of man . 

—j. Krishnamurti 

KRISHNAMURTI: What do you want? Real 
facts or erudition? A survey of my lectures? A synthe¬ 
sis of opinions? Ideas? 

SUARES: This is not what is wanted. We need 

^KRISHNAMURTI: Psychological mutation takes 
place only when the process of accumulation ceases. 

SUARES: You have used the word‘mutation. It 

is being used often nowadays, but in the sense of a 
change in the world which will lead to an inner change 
in man, while you demand an immediate and total 
revolution in consciousness which cannot and should 
not be the result of an evolution in time. 

KRISHNAMURTI: We all know how explosive 
• is the present epoch. Man’s resources, which remained 
stationary for thousands of years, have suddenly in¬ 
creased million-fold. We have now electronic com¬ 
puters with performances improving at a fantastic rate; 
soon we shall be able to go to the moon, or further; 
biology will soon unveil the mystery of life and even 
create life. All the postulates of science axe being 
questioned; established theories collapse one after an¬ 
other and the best brains exert themselves in search 
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of the new. We know all this; we do not need to go over 
it again. Among the universal confusion man seeks 
material security which only technology can give. Re- 
ligiofis have become obsolete; they no longer influence 
the course of events; but the fundamental questions 
remain without answer. The questions of time, pain 
and fear. 

SUARES: We all agree that everything in the 
world is undergoing a fundamental change; why should 
we not expect a commensurate change happening in 
our minds? 

KRISHNAMURTI: Of course we should expect 
But what will be the mutation? Will an electronic brain 
do? Consciousness is not only brain. 

SUARES: It is not merely a question of brain. 
Our consciousness has expanded to the size of our 
planet; it reaches out to the very end of the world. 
KRISHNAMURTI: Yes, I know. 

SUARES: The burning Buddhist monks, the Afri¬ 
can rebels.... 

KRISHNAMURTI: Of course they are all parts 
of ourselves: the terrible poverty of Asia; tyr anni c 
everywhere; cruelty, ambition and greed rampant; the 
numberless conflicts—all this is ourselves. Have it all 
in mind and you will see at how deep a level the 
mutation is needed. 

, SUARES: In France at present the view is spread¬ 
ing that since the world affairs have become infinitely 
complex, a collective mental effort is required which 
would assemble and integrate the tangled strands of 
our knowledge. There is also the problem of religion. 
Can we think of a religion of the future, based on all 
we know about the universe and on the deepest feelings 
of the human heart? And also the question of fear 
which lurks in every modem man, be he old or young. 
Could you tell me what are you aiming at? 

KRISHNAMURTI: I want to decondition the to¬ 
tality of human consciousness. 
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SUARES: Which means that each one of us must 
decondition completely his own consciousness, _ But ( 

what puzzles us most in your teaching is your insis¬ 
tence that such total mutation of consciousness does 
not need time. 

KRISHNAMURTI: Evolution needs time, not 
mutation. Mutation is sudden. |. 

SUARES: The man"who has changed completely 
will still carry his past with him. While he influences 
his surrounding, his surrounding will influence him. 

KRISHNAMURTI: It is not exactly so. Man 
affects his surrounding and the surrounding affects only 
that part of him which depends on his surrounding. It j 

cannot affect the whole of him, the deepest in him, 

No outer pressure can do it; it can affect only the 
surface of his mind. Nor can psychoanalysis cause 
mutation for all analysis needs time. Nor will it be 
precipitated by experience, however exalted and '4' 

‘spiritual’. On the contrary, the more it takes the 
appearance of a revelation, the more it is conditioned. 

Whether the change is caused by subjective analysis 
or external pressure, it will not lead to a deep trans¬ 
formation of the individual; he will be merely modified, 
shaped and adjusted to fit into the social frame. In the 4 

case of a so-called, ‘spiritual’ experience, it either con¬ 
forms to an organized belief or'may be quite personal, 
yet it is always an escape into a symbol; in each case 
the change is under pressure, moral or social and 
caused by a sense of contradiction and conflict. Society ’ j 
always contradicts itself. It demands effort from its 
members and creates conflict. But contradiction, con- : t 
flict, effort, competition are all obstacles to mutation, 
for mutation is identical with freedom. 

SUARES: Hence escape into symbols. 

KRISHNAMURTI: The unexplored parts of the 
unconscious are full of symbolic images. Even words 
are only symbols. One must go beyond words. 

SUARES: What about theologies? j] 




Leave them alone. 'Every 
T atur ty ^ us not lose the point 
always rnnrTt’H^ ° “P erience and that an experience 
S S £ f n5 ' E . ver y experience, not only the so- 
All Ua ex P enence > ^ ias its roots in the past. 
iMl that I recognize as my experience, be it of God or 
of a man, implies a bond with the past. A spiritual 

aSrnl-i S fcf e ^V esponse from the P astP ° m y 

Mv rJnS 1 ' Car and ^°P e ’ a compensation for misery. 
imLwc C tn USneSS arrogates tlle opposite of itself, and 
imagines the opposite to be reality, happy, exalted and 

The Ca ! h ? lic or the Buddhist builds and 
protects the image of the Holy Virgin or of the Buddha 
and these constructions create intense emotions in the 
e unexplored layers of the unconscious, which have 

for ^eality 01181 ^ 6 ^ ^ V ’ sions and now take them 

th?! ff b ? ls ,? r J? words I,ecome more important 
than reality itself, They stay as memory in conscious¬ 
ness which says: I know, for I had a spiritual cx- 

/ T l C w ? rds , and the conditioning by words 
give life to each other in a vicious circle. The memory 
of an intense emotion, the impact of an ecstasy, create 
the desire for a repetition and the symbol becomes the 
supreme inner authority, the ideal towards which all 
the efforts converge. The re-capture of the vision be¬ 
comes the goal of life, aspiration and ceaseless disci¬ 
pline ^the means.. But thought itself creates a gap 
between the individual as he is and the symbol or the 
ideal. Mutation is not possible unless we bridge this 
gap. Mutation can happen only when all experience 
ceases completely. The awakened man is free from ex¬ 
periences. But everybody seems to be in search of 
ever deeper and vaster experiences. We are all con¬ 
vinced that the more experiences we have, the more 
we are alive. But we do not live reality; we live sym¬ 
bols, concepts, ideals and words. We feed on words, 
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our spiritual life has become a perpetual conflict, be¬ 
cause we live by concepts like the hungry man 
cats bits of paper with ‘bread’ written on it We> hve 
by words, not facts. In all walks of life, whether spiri¬ 
tual or sexual, in our work or leisure, we are stimulat¬ 
ed by words. Words organise themselves into thoughts 
and ideas; they excite us and the greater the gap be¬ 
tween reality (what we are) and the ideal (which we 
are not), the more intensely we imagine ourselves to 
live. And thus we destroy all possibility of mutation. 

SUARES: Let me repeat. Mutation is not possible 
as long as there is in consciousness a conflict of any 
kind. As long as the authority of the Church or State 
rules our minds, there can be no mutation. As long 
as your personal experiences create the inner authority • 
based on memory, there can be no mutation. As long 
as we adapt and imitate, there can be no mutation. As 
long as there is evasion of any kind, there can be no 
mutation. As long as I strain in self-discipline, or 
believe in a revelation, or have an ideal, however ex¬ 
alted, there can be no mutation. As long as I try to 
know myself through psychological analysis, there can 
be no mutation. As long as we cling to images, sym¬ 
bols or ideas, there can be no mutation. I would 
even go beyond: As long as there is thought, there 
can be no mutation. 

KRISHNAMURTI: Yes, exactly so. 

SUARES: What then is this mutation of which 
you speak all the time? 

KRISHNAMURTI: It is a total explosion in the 
unexplored layers of the unconscious, an explosion 
at the very core, at the very roots of conditioning, a 
demolition of time. 

SUARES: Life itself is conditioned: How can one 
abolish time without destroying life? 

KRISHNAMURTI: If you want to know, you 
must die to time, die to the entire concept of time, to 
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the past, present and future. Die to systems, to sym¬ 
bols, to words, for they are all factors contributing to 
corruption.. Die to you own psyche, die maker of time 
which has no reality, the time of memories and hopes. 

SUARES: When consciousness has lost its bear¬ 
ings and is deprived of the very notion of its own 
identity, what will remain then but despair, anxiety 
and fear? 

KRISHNAMURTI: You ask this question because, 
you have not travelled that far, because you have not 
crossed to the other shore. 

SUARES: Wliat you tell us frightens us. And 
I anj prepared to admit that at its very depth conscious¬ 
ness needs that fear. This explains why it always 
sought food and shelter in religions. Religions Iran- 
• quilize and distract to save man from seeing himself 
as he is. Between reality and consciousness they build 
walls of verbalized theologies. 

KRISHNAMURTI: This problem of fear is both 
deep-and vast. L6t us tackle it from all directions. 
Fear is thought, fear is time. We are giving continuity 
to fear as we are giving continuity to pleasure, by think¬ 
ing. It is very simple-thought give? continuity to 
the thing which gave us pleasure and to the thing 
which caused us pain and fear. If I am afraid of you 
—or death—or anything, I think of you or of death 
and perpetuate my fear. But if I can face the thing 
that frightens me, fear ceases. 

SUARES: How can it be? 

KRISHNAMURTI: I am talking of psychological 
fear, not of the fear of a physical danger we want to 
avoid, which is but natural, Look at the fear of death. 
What is it made of? We divide the totality of existence 
into life and death. Life is the known and death the 
unknown. Are you afraid of what you do not know 
or do you fear to lose what you know. Life and death 
are clearly only two aspects of the same event. Once 
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we stop considering life and death as separate, all 
conflict ceases. 

SUARES: May I ask if there is such a thing as 
pure fear, fear by itself? 

KRISHNAMURTI; There is no absolute fear. Fear 
is always of something. Look at it carefully and you 
will see. All fear, however unconscious, is the result 
of a thought. All fear, of the outer or of the inner, 
is basically the fear of extinction, of not being. Not 
being this or that, or just not existing. We know that 
all existence is transitory and, yet we crave for psy¬ 
chological permanence and thus craving is the origin 
of fear. To be free from fear we must explore to its 
very roots this idea of permanence: The man without 
illusions is without fear, Which does not make him 
cynical, but indifferent. 

SUARES: It means he has seen that the psycho- 
logical structure with which he has identified himself 
is merely verbal, not real. 

KRISHNAMURTI: So we are faced with a major 
problem: death. To understand it, not verbally, but 
as a fact, to penetrate into the reality of the fact of 
death, we must free ourselves of all belief, notion or 
speculation with regard to death, for eVery idea we 
may have about it is born from fear, When you and 
I are free from fear, we shall be able to state the pro¬ 
blem of death correctly. We shall not be asking what 
will happen ‘after’ death, but we shall explore death 
as a fact, To understand death, all begging in dark¬ 
ness for survival must cease. Are we in the state of 
mind which does not seek beyond death, but wants to 
know what is death? Do you see the difference? If 
you ask what is after, it is because you do not ask 
what it is in itself. And are we able to put such ques¬ 
tion? Gan we ask what is death without asking what 
is life? And can we ask what is life as long as we 
have ideas, concepts and theories about death. What 
do we know of life? We know a consciousness cease- 
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lessly struggling among various conflicts, internal and 
external.. This consciousness is torn by contradition, 
enclosed in the ring of its own demands and commit¬ 
ments, of pleasures it pursues and pains it shuns. In¬ 
ternally we are living in a world which no accumula¬ 
tion of possessions, material or mental, will ever fill. 
In that emptiness there is no life, so the question of 
death does not arise, Is our existence life? And our 
theories about resurrection or reincarnation, do they 
anse from the knowledge of death? Are they not mere 
protections of ideas we have about the fragment of 
existence which we call life? 

SUARES: 1 1 have a question to ask about religion. 
The great religions of today were born in times when 
earth was flat and the sun was moving across the sky. 
Tffl quite recently they imposed forcibly on us a child- 
ish picture of the universe. Compelled by necessity 
they are now coming to terms with science and admit 
that their cosmogonies were merely symbolic. Yet, 
inspite of all, they still claim to be the sole custodians 
of the eternal truth. What can you say about it 1 ? 

KRISHNAMURTI: They continue their propa¬ 
ganda m order to maintain their power over minds. 
They seek to get hold of children to condition them 
better. The religions, whether of Church or of State 
demand from man every virtue, but their history shows 
a succession of violences, terrors, tortures, massacres, 
horrors beyond imagination. 

SUARES: Would you not admit that Churches 
now are less militant? Have not the heads of the great 
religions declared, that human brotherhood is more 
important than the details of a cult, 

KRISHNAMURTI: If brotherhood has become 
more important than a cult, it is because cults have 
lost their value even to their priests, But their univer- 
salism is mere mutual tolerance, the bearing with each 
other under certain conditions. All tolerance needs the 
background of intolerance as non-violence of violence. 
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It is a fact, that nowadays religion, the true com- 
munion between man and what lies beyond him, has 
no place whatsoever in human affairs. Religious or¬ 
ganizations, on the contrary, have become instruments 
of politics arid economics. 

SUARES: Are they quite unable to lead man be¬ 
yond himself? 

KRISHNAMURTI: Quite unable. _ _ _ . 

SUARES: Let us leave alone the religious msti- 
tion and turn to religious urge as such. In a universe 
of Einstein are we not more able to commune with 
reality, because we know more and better? 

KRISHNAMURTI: Whoever wants to enlarge 
one’s outlook can pick up any of the sciences that 
•{suits him, To imagine that the knowledge of atoms 
and galaxies will enable us to commune with the uni¬ 
verse is like maintaining that the study of books on 
love will give us the insight into and the power to love. 
And did the modern man, so conversant with the latest 
discoveries in science, lay bare the universe of his own 
unconscious? For as long as the smallest part of his 
mind remains unconscious, it will project words and 
symbols which will create the illusion of communion 
with something higher. 

SUARES: Still, we can have one day a religion 
based on science. , 

KRISHNAMURTI: Why talk of some future re¬ 
ligion? Let us see rather what is true religion. An 
organized religion can produce mere social reforms 
and superficial changes. A Church exists only within 
the framework of a Society. And I am talking of a 
religious revolution which will take us beyond the 
psychological structure of society, of any society. A 
truly religious man is free of all fear, for he is free of 
the patterns created by the many civilizations over 
thousands of years. He is also free from the past, per* 
sonal and collective and his future is not distorted by 
the pressure of his own actions. 
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SUARES: Such a man, being free of his own con¬ 
tent, which, in a way, contained him, must be extreme¬ 
ly free.... 

KRISHNAMURTI: He is free, vital and totally 
silent. Silence is important, which is a measureless 
state, knowable as beyond experience, beyond words, 
beyond thought, an uncreated energy. Without this 
creative silence there can be no brotherhood and peace 
and no true religion. 

SUARES: All religions talk of prayer, of some 
method of contemplation in order to commune with a 
higher reality, whatever its name, God, Cosmos etc. 
What is your religious activity? Do you pray? 

KRISHNAMURTI: The repetition of sacred for¬ 
mulas calms the agitations of the mind and puts it to 
sleep. Prayer is a sedative which enables us to con¬ 
tinue in our psychological prison without feeling the 
need of bursting it open and destroying it. The me¬ 
chanism of prayer, like all mechanisms, gives a me¬ 
chanical result. There is no prayer capable to pierce 
through the ignorance of oneself. All prayer address¬ 
ed to the unlimited pre-supposes that the limited knows 
the unlimited and how to contact it. It has all kinds 
of ideas, concepts and beliefs about the unlimited and 
is enclosed in a system of explanations, locked up in a 
mental prison. Prayer binds, it does not liberate. And 
freedom is the very heart of true religion. Religious 
organisations deny man this essential freedom, inspite 
of their assertions to the contrary. Self-knowledge is 
not prayer, it is the door to meditation. Freedom is 
not based on- a set of psychological theories nor is it 
a state of surrender in the expectation of grace. It de¬ 
stroys the constraints imposed by religion or society. 
It is a state of total attention, and not of concentration 
on the particular. 
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SUARES; Will the thought, the intelligence of 
mankind, having absorbed and assimilated the con¬ 
quests and discoveries of all the sciences, be able to 
help humanity to grow towards sanity? 

KRISHNAMURTI: The evolution we know, from 
bullock cart to spaceship, is only a limited part of the 
brain. Even if this part develops a million times, this 
will not answer the fundamental question which man 
puts to himself about himself. The evolution of science 
and technology will go on — it is necessary, inevitable 
and irreversible. But the remainder of the brain is 
there unawakened and we can put ourselves from now 
to the task of bringing it to life. This waking up is not 
a question of time. It is an explosion, a sudden accele¬ 
ration of the evolutionary process which takes place at 
the very source of being and prevents the crystallisation 
and die hardening, of the psychological entity. It is 
an explosion in lucidity, in insight, which takes up 
every problem as it arises and thus the importance of 
the problem becomes secondary unless this burst of 
intelligence, which has its own source of energy, which 
is neither personal nor collective, takes place, the world 
will know neither peace nor freedom, 

(Translated from the French) 
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Chapter 13 


Man, Nature, Reality 
in the teachings of Krishnamurti 

by E. A. WODEHOUSE 


The peculiarly intuitional method of teaching adopted 
by Krishnamurti in which every question that presents, 
itself is dealt with, not by-any process of discursive, 
reasoning, but by the direct appeal to some central 
standard of Truth, even available for instant reference 
—is one that cannot but be impressive to those who- 
have watched it at work. It is this perhaps, as much 
as anything, which has led many to set him apart as a 
Teacher, giving to the word, as applied to him, that 
special and exceptional sense which we instinctively sig¬ 
nalize by writing it with a capital letter. Here, people 
have felt, is no ordinary teaching. The stamp of great¬ 
ness is upon it. It belongs to the tradition of the 
Master-Teachers of the race, 

But it has this inevitable disadvantage, so far as 
others are concerned that it is something which it is 
quite impossible for him to pass on. And this be¬ 
comes felt a real difficulty when, as occasionally hap¬ 
pens, any student of Krishnamurti’s \ teachings is ask¬ 
ed by friends to give them some idea of the main out¬ 
line of his message and to single out its fundamental 
truths. For anyone, who is thus challenged, makes 
an immediate discovery. And that is that,, in order 
to present the teaching to others, a technique of quite 
a different order is needed from that which works so 
admirably* and withal so effortlessly, in Krishnamurti 
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himself. When Krishnamurti is speaking, the very 
fact that he has his own living Truth ever 'before him 
communicates itself in some mysterious way to his 
hearers, and causes many things to seem easy which 
are really far from being so. And this is what the 
would-be expounder at once finds out. Connections, 
which seemed so obvious when one was actually lis- 
tening to him, have now to be painfully translated 
into logical correlations of thought. Points which 
seemed almost to go without saying when he made 
than, have now to be reinforced with arguments if 
they are to strike home. What, to Krishnamurti him¬ 
self, is a living unity, immediately apprehended and 
fusing all the teachings into an organic whole, has now 
to be displayed as an intellectual interdependence. In 
a word, what is needed is just that framework of or¬ 
der and system, with which he, being what he is, can 
dispense. Otherwise the exposition will be a sorrv 
one, and the inquiring friends will go empty away, 

The present writer had this uncomfortably brought 
home to him just under a year ago, when a friend, 
ymom he was particularly anxious to interest in Krish¬ 
namurti s teachings, asked him what was the new 
thing, about the teachings, which separated them olf 
Wbe P* ln future ages, people come to 
look back upon Knshnamurti’s life and message, what 
m my opinion, would they point to as his great and 

rituaMifeT C ° ntnbution to the P hil °sophy of the spi- 

wbat S y answcr was > but 1 ^ow that it was 
hopelessly stumbling and inadequate. I realized that 

if™ ° f fairly r contact with KiMm#.’ 
KLJP? hls message, I had no synthetic grasp of 

mfJ^ mgaS J a * llv, J g mterested whole < And I there- 
upon determined to do my utmost so to grapple with 
them as to get them into some sort of perspective In 
this I took the question that had been asked me as a 
test case. It was one, I felt, to which any serious 
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student ought to be able to give an intelligible answer, 
j Moreover, it interested me, Like most other students, 
l had felt the newness of the teachings. Indeed, ] 
had always had the feeling that, if the whole secret of 
them could be laid bare, it would be found that 
Krishnamurti had done something no less epoch-mak¬ 
ing and far-reaching, in his own sphere, than the re¬ 
volution wrought by Einstein in the domain of phy- 
j sical science. But what exactly he had done, I could 
not say. 

I had been turning over the problem in my head 
for some months when I came in June 1930 to spend 
the summer at Castle Eerde. One morning, about 
three weeks after my arrival, I was working as usual 
j in one of the summer houses overlooking the moat, 
and had written two or three desultory sentences with 
no very clear idea in',my mind. When, however, I 
came to glance through these, I found, with a very 
real -thrill, that they contained a hint of the thing I 
was after. Since then I have been at some pains to 
j develop the possibilities contained in the hint, and the 
j present brief study is the result. 

_ Needless to say, no authority is claimed for these 
lines, and I should be arrogant indeed if I imagined 
that they had opened up the whole truth. They are 
purely a student’s exercise and, even as such, only 
touch the outskirts of a great subject. All that I can 
f claim for them is that the central thesis, which I have 
tried to work out in them, has been illuminating to 
me personally, and that it has helped me to get a 
j. little nearer to an understanding of the teachings as 
a whole. This study may be taken as an experimen¬ 
tal attempt to give an answer to the question just 
quoted:—What is the great new thing about Krishna* 
; murti’s message? What will future ages be most like- 
; ly to point to, as his outstanding contribution to the 
philosophy of the spiritual life? 
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I. Man the Exile 

Every individual in the world, as he looks about 
him, is conscious of himself as a living unit, encom- 
passed on all sides by a vast enveloping Scheme of 
Manifestation, which in turn he feels to be dependent 
upon an Ultimate Reality beyond it. And he feels too 
that this Reality, if it could only be understood, would 
explain the meaning; and purpose of Manifestation 
and, in explaining this, would make clear by deriva¬ 
tion his own meaning and purpose as part of the 
whole: An all-embracing spiritual Truth would, in 
other words, correlate these three terms in the order 
given, as parts of one organic synthesis. It would ex¬ 
plain Nature in terms of the Ultimate Readity mani¬ 
festing in and through Nature, and it would explain 
Man in terms of Nature herself by relating him, as 
part of Nature, to the significance of Nature’s own 
life. And in this way it would find a home for Man 
in Nature, She would become his Mother, not a 
stranger; and the very processes by which her life 
was being worked out would be the processes of his 
own spiritual self-realization. 

For such a genuine Nature-philosophy everything 
poetical and mystical in Man has always yearned. 
There has ever been a deep instinct in him which asked 
for a Truth which should not be at the expense of 
Nature, but should include his life in hers. Man, in 
his heart of hearts, has no wish to be an exile within 
Nature’s Kingdom, even though to be such an exile 
be interpreted as a sign of superiority. Stronger than 
any pride of aloofness has always been the call of the 
Great Mother. What the innermost soul of Man de¬ 
mands is a philosophy which will interpret his own 
self-fulfilment in terms of natural life. Not in spite of, 
not outside of Manifestation, but within and because • 
of it, must he come into his spiritual heritage. 
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The Answer of the Religions 

But how have the religious and spiritual-teachings 
of the past helped him towards his desired goal? With¬ 
out exception, they have divorced him from Nature, 
because they could not (or did not) translate the work¬ 
ings of Reality, in and through Nature, into any terms 
which seemed applicable to the problem of Man. In¬ 
stead of correlating the three terms—^Reality, Nature 
and Man—into a living and organic sequence, making 
Nature dependent on Reality and Man on Nature, 
they have cut the Gordian Knot in a kind of despair, 
and have sought to relate Man directly to the Ultimate 
Reality, leaving him fundamentally unrelated, or only 
negatively related, to the intervening Scheme of Mani¬ 
festation. One and all, they have preached Man’s 
spiritual self-realization as something to be achieved 
in opposition to, or outside Nature. They have taught 
mankind to look for the true life, not to the manifest¬ 
ed order 1 of things, but to the primal Reality outside 
and beyond Manifestation. Briefly, they have abo¬ 
lished the Natural Order as the intermediate term be¬ 
tween Reality and Man. The one ideal synthesis, 
which could have harmonized the threefold ordering 
of experience as a whole has been broken in the middle. 
Wbat should have been an organic Truth, descending 
through Nature to Man, has been short-circuited. Man 
no longer receives the gifts of the Spirit from the hands 
of the Great Mother. He is told to seek them from 
Reality direct. 

The Reason 

And why has this been so? It is because, in all the 
great spiritual teachings of the past, the relationship 
between Reality and Nature has been so formulated 
that there was nothing in terms of it which could be 
handed on from Nature to Man. It has been the de¬ 
fect in all these teachings that—although they recog¬ 
nized that spiritual self-realization, for Man, meant 
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spiritual happiness, and that no solution of life’s pro¬ 
blem could be accepted which negated, or disregarded, j. 
his deep instinctive demand for bliss—they failed to 
recognize that there can be no genuine Gospel of Hap¬ 
piness which does not flow from a' fundamentally happy 
view of Manifestation. One and all they have made 
Manifestation an unhappy thing, and so have preach¬ 
ed happiness, not because of, but in spite of it. Na¬ 
ture, for all, has been an enemy and not a friend. And I. 

thinking in this way they have destroyed the organic 
continuity between Reality, Nature and Man. They 
have linked up Man with Reality; but Nature has been 
left outside. 

The Doctrines of Neutralization and Escape 

That this is true needs little argument. At the root 
of all the accepted religions has been a repudiation of 
the actual in favour of the unrealized and the remote. 

All alike have started from the assumption that life 
in form and matter is, fundamentally, an imprisonment, 
that Manifestation is a burden, and that, therefore, 
not in the world of Things as They are, but in some 
other ordering of existence, is happiness to Ire found. 

And thus it is that, by all of them, spiritual self-reali* j 
zation for Man has been preached in terms of neutrali¬ 
zation or escape. He can either neutralize .the burden, 
by setting up some active principle within him, strong 
enough to prevent him feeling its weight, or he can 
throw it off and break free from it altogether. Under 
one or other of these two representative solutions all 
past spiritual teachings can be grouped. The religions 
of neutralization have preached that a man may love 
so strongly that he will not feel the burden of exist¬ 
ence, or that, by regarding the burden as a discipline, 
he may welcome it in its utilitarian aspect as a prepa¬ 
ration for some different kind of life. The religions 
of escape have been far, more uncompromising; “Break 
free now”, has been their watchword. “Turn your backs 
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on the whole order of Manifestation, and seek your 
fulfilment in the realm of pure unmanifested Being ” 

Space does not permit of illustration here. But most 
readers will, 1 think, agree, as they glance back over 
the world’s religions, that this feeling of the inherent 
burdensomeness of life in form and matter has been, 
throughout the ages, the keynote of the world’s spiri¬ 
tual life. At the root of that life has been a profound 
pessimism about the This, the Here and the Now; and 
whatever hopes mankind has had of the possibility of 
the attainment of happiness have all, in one way or 
another, translated themselves into the language of the 
That, the There and the Hereafter. 

Mysticism and Occultism 

In this basically unhappy view of the Manifested 
Order, even schools of thought so unlike each other 
in their conceptual programmes of self-realization as 
Mysticism and Occultism have made common cause. 
For the Mystic and for the Occultist alike, life in form 
and matter is the very negation of freedom; and both 
of them have sought, each in his own say, to escape 
from it into the world of the Unmanifest—the extreme 
Mystic, by repudiating the world of external objects 
altogether; the Occultist, by a series of progressive re¬ 
pudiations, whereby he mounts steadily from one order 
of Manifestation to another, rejecting at every step the 
order that he has just left, his aim being to press ever 
upwards into regions of Being, where the burden of 
Manifestation is less insistent and matter subtler and 
less stubborn; and in this way, eventually, to emerge 
into freedom at the top. For both, liberation, in its 
ultimate or metaphysical sense, can only be attained 
by complete escape from Manifestation, There can 
only be one true freedom, and that is outside the pri¬ 
son-area. The Mystic seeks this freedom by endeav¬ 
ouring to break through the walls; the Occultist, by 
climbing from storey of his prison-house until at last 
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he steps out on the roof. The distinction is one of 
method only. Both reject Nature, or the Natural Or¬ 
der, and see the fulfilment of life outside it. Both, in 
the’last resort, are active protests against Things as 
They Are. 

What is it, then that all these philosophies of neu¬ 
tralization and escape have done? 

The Exile of Man 

They have made man a wanderer and an exile in 
Nature by separating him from the Natural Order; for 
they have interpreted this Order as antagonistic to his 
own spiritual life. As a dweller within this Order, 
he looks round upon all the wonder and the beauty 
of Manifestation; he sees the process of the seasons 
and all the changing wealth of field and wood and 
hill; he sees the pageantry of the heavens above him 
and the. pageantry of the earth at his* feet—upon all 
this he looks, and perhaps Jn the hidden places of 
his heart, in the depths 'that are deeper than the philo¬ 
sophies, there leaps upon some buried instinct of kin¬ 
ship, and he feels, “Of all this I am a part”. And 
then he remembers his philosophy; he recalls what his 
religion has taught him; and sadly he says: “No. Phy¬ 
sically I am a part, but spiritually I am an alien. For 
the Absolute Life, which I am seeking, all this is but a 
burden and an imprisonment. From the point of view 
of that Life, in its free and unmanifested condition, 
thi s manifestation in the flower, in the tree, in the 
stone, is an unhappiness; for in entering into them it 
negates its own freedom, And since I, too, am seeking 
for freedom, for Life in its absoluteness, what I seek 
cannot be found here.” And so . he turns away from 
Nature. In spite of every filial instinct, he cannot see 
in her a Mother; he cannot find in her his spiritual 
happiness. Her very being is the unhappiness of Life. 

Such is the result of these philosophies. Seen in 
their light, Reality cannot transmit its bliss to Man 
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through Nature; for Nature is the negation of that bliss. 
It cannot transmit through her its freedom; for Nature 
has taken that freedom away. And so, in the world of 
Manifestation he dwells a spiritual stranger. He is the 
disinherited of Nature, for the simple, reason that Na¬ 
ture has nothing to give. 

H'ad Things been Otherwise 

And yet, if things had been otherwise; If only Mani¬ 
festation could be seen as a joyous thing, instead of as 
a descent into imprisonment; if only the Absolute Life 
could be found, in all its purity and freedom, within 
the conditions imposed by form and matter, instead 
of merely in the void; if only the workings of that life 
in Man could be shown to be but the carrying on and 
fulfilment of the workings of life in Nature; if only it 
were because of Manifestation, and not in spite of it, 
that the ultimate happiness could be achieved, and if 
that happiness belonged not to remoteness, but to the 
This, the Here and the Now—then indeed all would 
be different. The continuity of things would then be 
unbroken, and Nature would take her place once more 
as the middle term between Reality and Man. Through 
her Reality would flow to him; and in achieving his 
own spiritual self-fulfilment he would achieve her own 
aim for him. Then would dawn the real Nature-Re¬ 
ligion, the Religion of Things as They Are. For the 
philosophy of Rejection would be substituted the Phi¬ 
losophy of Acceptance. At last would become possible 
that Natural Life of which the poets and idealists have 
dreamt. For the first time in spiritual history, Nature 
would have become Man’s home. 

What Krishnamurti has Done 

Now, it is just all these things that the teachings of 
Krishnamurti has done for us, if we go down to its 
fundamental principles. The new thing about Krishna- 
murti’s philosophy—the thing which, I feel, will be 
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recognized in time to come as having marked a new 
era in spiritual thought—is that he has restored the 
organic squence of which I have been speaking; that 
he has re-enthroned Nature, or Manifestation, as the 
mediate term between Reality and Man. And he has 
done this because, with the true instinct of spiritual 
genius, he has found a formula which does for us every' 
one of the things which have just been mentioned as 
desiderata. It shows us why, from the point of view 
of Life, or Reality, Manifestation is a happy thing. 
It shows us how the Absolute Life—which other philo¬ 
sophies have been able to find in its freedom, only 
outside and beyond Manifestation—is to be found in 
all its purity within it. And it shows us how the spi¬ 
ritual self-realization of Man, so far from having to 
be worked out in opposition to Nature, is to be achieved 
simply by his taking over from Nature, and carrying 
on by transmission, something which is already at 
work in her. Above all, it shown to us how that ulti¬ 
mate or metaphysical happiness and freedom, which 
the Spirit in Man knows as its birthright, is a thing 
which can be won in the world of Things as They Are; 
how, indeed, it is only in and through the conditions 
of life in form and matter that its winning becomes 
possible at all. The absolute liberation, preached by 
Krishnamurti, is not a freedom from Manifestation; it 
is a liberation into it. Thus, in Krishnamurti’s teach¬ 
ing, all the currents of Being are flowing in the same 
direction, and what Reality is doing through Nature 
it is also seeking to do through Man. There is no 
need, therefore, for Man to look outside Nature for his 
salvation. He is incorporated in her very being, His 
aims and her aims are one. 

How the Change has been made Possible 

How has this enormous change in the whole con¬ 
ception of Manifestation has been brought about? 
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It has been made possible by the simple substitution 
of one formula for another in the description of that 
Ultimate Reality which may be thought of as the basis 
of all manifested existence. 

It has been customary in all spiritual thinking, which 
has sought to found itself on a Metaphysic, to conceive 
of this Absolute Reality as an infinite ocean of Being 
in a state of utter purity and stillness, of Being unsul¬ 
lied by a single qualification, unruffled by a single 
ripple of movement; and so to regard what we call 
Manifestation, or the emergence of life in matter and 
form, as an incursion upon this absolute stillness and 
purity. From this point of view all Manifestation is 
a limitation, since it robs that original, Being of all 
that made it what it was. Infinity gives place to fini- 
tude; absoluteness is lost in particularity, formlessness 
is cramped and conditioned by form. The Uncondi¬ 
tioned is now the captive of a whole host of, conditions; 
the Unqualified has taken on the innumerable quali¬ 
ties of things. And so, in the very act of entering 
into Manifestation, Reality ceases to be itself. It has 
lost something—nay, everything—in its passing from 
Being to Existence. Conversely, the Life that is im¬ 
prisoned within the Manifested area has to be thought 
of as regaining or rediscovering something (or every¬ 
thing), if and when it ever passes back out of Mani¬ 
festation into its own primal state. 

Manifested life a Burden 

To all philosophies of this kind life in form and mat¬ 
ter is necessarily a limitation; and if there be descend¬ 
ing degree of matter, ranged below each other in order 
of increasing density, each successive ensoulment by 
the informing Life becomes therefore an ever more 
stringent imprisonment, until the final darkness of in¬ 
carceration is reached upon the physical plane. The 
effect of this is to leave Man—in his character of a 
physically-clad being living amid physical conditions— 
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stranded, so to speak, on the very uttermost shores of 
limitation, with all the intervening strata of Manifesta¬ 
tion to pierce through if he would get back to that lost 
purity of Being which he feels to be his spiritual birth 
right. 

To escape from this nightmare theory of Manifesta¬ 
tion, to rescue Man from his ultima Thule and to 
restore his immediate contact with the purity and ab¬ 
soluteness of Life, it is clear that no partial measures 
will suffice. It will be necessary to go right back to 
the beginning of things and to reconstruct our whole 
conception of Manifestation. Obviously, the “limita¬ 
tion” view must go. The primal relationship between 
Reality and Existence must be restated—-and restated 
in such a way that any idea of “loss” or “imprison¬ 
ment”, as occasioned by the transition from the one 
to the other, must be shown to be false. Tire Abso¬ 
lute must lose nothing by self-manifestation. Matter 
must be shown to be no limitation. The purity of ori¬ 
ginal Being must be shown to remain unchanged. We 
must construct, in short, a theory of absoluteness in 
the Manifestation—instead of the accepted theory that 
such absoluteness can only ibe found outside and be¬ 
yond, or antecedent to, the universe of matter and 
form. 

The question is: how is this to be done? 

There is only one way. Only one type of formula 
can give us what we require; and this is the formula 
which is the basis of all Krishnamurti’s philosophy. 
Our ultimate of ultimates must cease to be static and 
become dynamic. We must set Reality in motion. 
For the formula of Pure Being, as described a moment 
ago, we must substitute the formula of Pure Creation. 

Krishnamurti’s teaching reconstructs the universe 
upon a fundamental principle of Creativeness. Life 
or Reality, he tells us, is not to be thought of as Pure 
Being; it is Pure Activity. At the back of everything 
—out and beyond the whole universe of Manifestation 
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—we must conceive, not an ocean of stillness, but an 
eternal movement; and that movement is Creation. 
Creation is Life; to be is to create; take away creation 
and Life itself ceases to be. Consequently what we 
called Manifestation, which is only Life actively creat¬ 
ing, is not a disturbance or a limitation of Reality: 
it is Reality in self-expression. It is creation releasing, 
and so realizing, its own creativeness. It is the im¬ 
pulse to go forth creatively, set free as an actual go¬ 
ing forth. And if we ask why there should be this 
impulse, Truth has no answer. Creation for the sake 
of creation is the last word that she has to say. Beyond 
this even the profoundest metaphysic cannot penetrate; 
for there is no beyond. 

Now the significance of the formula of “Life of 
Creation” is that it possesses, of its own nature, an 
enfranchising power, which liberates, at a touch, the 
whole universe of Manifestation from the burden un¬ 
der which it has hitherto groaned. Into the world of 
form and matter it admits the fresh breath of Reality, 
allowing this to sweep through every nook and corner 
of it and cleanse it of all limitation. In Krishnamurti’s 
universe the Absolute is no longer some remote al> 
straction dwelling in however many strate there may be 1 
of ever-increasing material density; for by such pro¬ 
gressive densification creativeness, as such, remains un¬ 
touched. To understand this, let us once more revert 
to our sculptor. 

Creative Activities 

The sculptor creates in marble. But there are other 
creative activities, which work in materials much less 
hard and stubborn than this. Let us arrange a few 
of these in an ascending order, starting from the “den¬ 
sest”. The sculptor creates in marble, the painter in 
pigments, the musician in sounds, and the philosopher 
in ideas. But is the “creativeness” of the sculptor any 
less than that of the painter, or that of the musician. 
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any less than that of the philosopher? In other words, 
does creativeness diminish as density of materials in¬ 
creases? Surely not. A great sculptor is, in his own 
way, just as creative as a great musician. The differ¬ 
ence is solely one of technique, conditioned, as all 
technique must be, by the materials in which it works. 
Again, is marble, as a creative medium, any less “libe- 
rative” to the sculptor than words are to the poet, or 
colours to the painter? Is it'less effectual in giving 
release, through self-expression, to his shaping and 
creative ideas? The obvious answer is, No. The re¬ 
lease is the same in all cases, and is independent, in 
itself, both of the special technique and of the special 
materials employed. And so in a manifested universe 
also. If we start from the fonnula that Life is Crea¬ 
tion, then Life must remain equally creative, and there¬ 
fore equally itself, in every gradation of material den¬ 
sity with which it may have to deal. All that These 
amount to is a series of different creative techniques; 
and the differences of technique, as we have seen, leave 
completely unaffected the creative “release” which 
takes place at all levels, whenever a creative purpose 
finds expression in matter and form. This is the an¬ 
swer to that “night-mare” view of materially meta¬ 
physical aloofness beyond the utmost confines of Mani¬ 
festation. It is not simply some pallid Universal, into 
which the host of particulars can be resolved, or dis¬ 
solved. It is here, as a living Energy, in every con¬ 
crete object. Pluck a leaf, and it is there; pick up a 
stone, and you hold it in your hand. The world about 
us is no longer a prisonhouse; it is open to the wind 
and the sky. Reality has ceased to be a stranger; it 
has come, in all its purity, to our very doors. 

Life as Creation 

To understand how the formula can do all this, and 
how it has been worked into the very fabric of Krishna- 
murti’s philosophy, let us seek help in a very -humble 
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and ordinary illustration. The illustration in question 
will, I think, show how the simple change from “Life as 
Pure Being” to “Life as Creation” abolishes, at one 
stroke, the whole “burden” theory of Manifestation 
which has so long infected our spiritual thought and 
how, through this abolition, it opens up to us a pro¬ 
gramme of spiritual self-realization altogether different 
in principle from those two alternative methods of 
“neutralization” and “escape”, which were the only 
two logically possible under the older view, 

The Instrument of Release 

Take a block of marble. For the man who is carry¬ 
ing it upon his shoulders, the block is nothing but a 
burden and a weariness; and he can obtain relief from 
it only in two ways. First he may have so strange an 
emotional incentive for carrying it that he ceases to 
feel its weight. Thus, he may be bringing it to some¬ 
one who needs it urgently, and whom he loves so 
deeply that any service, no matter how irksome in 
itself, becomes a delight. Or, if we like, he may be 
carrying it to save that other person from carrying it— 
his motive being here the same. Or again, he may 
be shouldering it as a physical exercise, in order to 
develop his muscles; in which case he will put up 
with the immediate burdensomeness, for the sake of 
the ultimate good that it will do him. All these be¬ 
long to the way of “neutralization”. The burden is 
still there—the salient facts about it will remain its 
mass and weight—but this aspect of it has been coun¬ 
ter-balanced and, so, effectively cancelled by some¬ 
thing else. The other method is simpler and more 
direct. It is to untrap the block from the shoulders 
and let it fall to the ground. This is the way of “es¬ 
cape”. Even here, however, it should be noted that 
the mass and weight remain the relevant facts. The 
block is no longer being carried, but it was because 
of its mass and weight that it was dropped. 

J.K.-5 
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One person, however, there is for whom the block 
is neither a weight nor an impediment; for its relevance 
to him is totally different. For him it is the very means 
and instrument of release. That person is the sculp¬ 
tor. Give him the block of marble, and the self-same 
qualities that made it a burden to the other are seen 
as the essential conditions of his art. The hardness and 
massiveness cease to be restrictive or oppressive; for 
it is precisely through these that he is able to create. 
All, therefore, that was felt as “burdensomeness” by 
the'carrier of the block, becomes a liberation, when 
the block is looked upon, not a something to be car¬ 
ried merely, but as something to be fashioned creative- 
ly. It is still the same block, but its nature, or rele¬ 
vance, is entirely transformed. 

Effortless Achievement 

And so it is with Manifestation. Substitute a creative 
relationship between Reality and Manifestation—cease 
to regard form and matter simply as things to be “car¬ 
ried” by the manifesting Life—and at once we have a 
total revaluation of the universe. What seemed to be 
limitations now become essential conditions Of release. 
We get a “free” universe, where formerly there was 
nothing but a burdening and an imprisonment. And 
the freedom remains, graduated Manifestation, to 
which we referred a few moments ago. From the point 
of view of Life-as-Creation, all such degrees are irrele¬ 
vant. In all, it remains equally creative; and the re¬ 
lease through creation is the same in all. 

And now, since we are speaking of “release”, let us 
ask ourselves a further question. What, in terms of 
creation, constitutes an absolute, or complete release? 
Surely, so far as the end or purpose of creation is con¬ 
cerned, it is when the creative idea, or intention, work¬ 
ing in the material employed, and in terms of the spe¬ 
cial technique which this material, necessitates, achieves 
its own perfected self-realization. For this means that 
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between the idea and its fulfilment no obstacles have 
intervened. So far, on the other hand, as the creative 
process is concerned, the highest degree of such free¬ 
dom will be when the creative energy works with com¬ 
plete effortlessness and spontaneity—achieving, with un¬ 
erring ease, that at which it aims. Effortless and spon¬ 
taneous achievement of perfection is thus the full for¬ 
mula of creative freedom. And so, in our philosophy 
of the manifested universe, if we can show that Life 
is creating within it with effortless and spontaneous 
perfection, this will be the same thing as showing that 
within that universe Life is, creatively speaking, free. 
The freedom in question will be creative freedom and, 
will be, in every case, realized in and through the mate¬ 
rials in which Life happens to be workipg and the 
technique which these materials impose, yet without 
losing thereby its own purity and completeness. And 
this purity of freedom will be the freedom of infinite 
or absolute Life. In every such perfect achievement 
Life-as-Creation will have realized its own absolute¬ 
ness. Wherever there is perfection, there the Abso¬ 
lute will have to be thought of as having found release. 

Before, however, we leave this subtle and difficult 
question of “perfection” as freedom”—which plays so 
great a part in Krishnamurti’s philosophy, there are 
two further points that need to be brought out.. One 
of them concerns the particularity of all perfections. 
The other has to do with the relation between any 
given perfection and the totality of Life! In both 
cases, our sculptor ffiay once more serve us for illus¬ 
tration. 

Perfection is of the Particular 

Is the sculptor (we may ask) to be regarded as fail¬ 
ing of perfection, if his statue-perfect in all other res¬ 
pects-has not the functions of a living man: if it cap- 
not think, or move, or speak? Clearly, no. The per¬ 
fection of a statue is a particular kind of perfection, 
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special to the art of sculpture and including only what 
is proper to that art. Again, supposing that our sculp¬ 
tor is engaged upon a realistic figure of an old beggar- 
woman, is he to be thought of as having fallen short 
of perfection, merely because the figure, when per¬ 
fected, in terms of this intention is less beautiful than 
an idealized figure of Pallas Athene or of Aphrodite? 
No, once more, because the perfection of any given 
work of art is the perfection of that particular work; 
and nothing more than this is demanded of it. Every 
such perfection is a unique thing, and between it and 
other perfections there can be no comparative valua¬ 
tion based on superior or inferior dignity of subject- 
matter. The perfect statue of a goddess is not, as 
such, any more “perfect” than the perfect statue of 
a beggar. We thus get the important generalization 
that perfection is always of the particular. To each thing 
its own appropriate perfection, and every such per¬ 
fection is sufficient unto itself. And so we come back 
once more to the idea of an Absolute, which is reali¬ 
sable within the scope of the particular creative act, 
without losing anything of its own absoluteness. The 
idea is a difficult one, but it has to be strenuously clung 
to; for it is one of the most important that flow from 
the formula of “creativeness”. 

Further—does our sculptor, considered _ as a living 
creative individuality, put less of that living indivi¬ 
duality into a statuette than into a statue, or into a 
work of humble genre than into a figure in the grand 
style—provided, of course, that in each of these works 
he is striving for perfection? Surely not, Into every 
one of them he puts the whole of himself. He creates 
as an undivided personality, and the finished work- 
no matter how small in size or how humble in subject 
—stands as the expression of the whole man. Regard¬ 
ed, moreover, as the “release" of a creative idea, every 
such work, great or small, is an equal and similar re¬ 
lease. In each case there is a total liberation, if the 
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work be perfectly achieved, And so we get another 
very, significant generalization of far-reaching philo¬ 
sophical value:—-namely, of a Creative Life which real¬ 
izes and releases the whole of itself in every creative 
act, yet remains, in spite of this, eternally unexhaust¬ 
ed and undiminished-—of an Absolute which can enter 
wholly into the particular, imparting to this its own 
absoluteness, and yet is able to enter equally into count¬ 
less millions of other such particulars at the same time. 
We have, in short, laid bare that profoundest yet most 
illuminating of truths—that, in a universe translated 
into terms of Creation, the particular is the Absolute, 
if it be only the perfect embodiment of the idea that it 
is meant to express—that, in such a perfected particu¬ 
lar the whole of Creative Life is realized and, in thus 
realizing itself, achieves freedom. 

We have now only to gather up the results of the 
last few paragraphs to hold in our hands the key-princi¬ 
ples of Krishnamurti’s retranslation of the universe. 
For it is by the application of these principles to Life 
in creative Manifestation that he is able to show us that 
this Life, in spite of every apparent limitation of form 
and matter, remains, as it ever was, absolute, pure 
and free. Nature, he tells us, is not the prison-house 
of Reality; it is rather Reality, or Life, set free. As 
the block of marble was to the sculptor, so are form 
and matter to Life-as-Creation. They are indispen¬ 
sable conditions of self-realization and release. Nor 
does increasing density of matter affect this creative 
self-liberation. It may impose a difference of tech¬ 
nique, but the creative release is the same. In other 
words, our physical plane Reality is no less a Reality 
than that which is found on higher planes, In the 
world of physical things about us, Life Creative is just 
as fully present, and just as fully liberated, as in some 
world of infinitely subtler matter. For Liberation, in 
its creative aspect, is always independent both of the 
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material that is being used creatively, and. ol the tech- 
aique which this material involves—and is equally 

trU Only d one 1 thing indeed can make or mar creative 
freedom; and that is the realization or nomreahzaton, 
in all its fullness and purity, of the informing creative 
idea. For Creation, perfection is the only freedom 
and the highest freedom is perfection spontaneously 
and effortlessly attained. And this, Krishnamurti 
teaches, is exactly what we see about us ev ®^ ere 
in Nature. In the perfection of every natural object, 
the manifested world around us proclaim (m he 
language of creativeness) the absolute freedom of the 
Life of which it is the expression. . 

Look where we may in Nature, we find a Creative 
Artistry achieving, spontaneously and without effort, 
the perfect embodiment of its own creative ideation. 
And here, Krishnamurti is careful to point out we 
must not confuse this concept of perfection with thing 
that do not belong to it. A beautiful thing is not there¬ 
by more “perfect” than an ugly thing; a more evolved 
thing is not thereby more “perfect’ than one that is 
less evolved. Perfection, in every case consists in a 
thing, or creature, being perfectly and exactly that 
which it is intended to be-in its own place and ac¬ 
cording to its own kind. What was said above about 
the sculptor should here be carefully remembered. 
This may now be slightly paraphrased, in order to 
bring out its application to Manifestation as a whole. 

In considering “natural perfection”, Krishnamurti 
teaches, and by “natural perfection” is meant the per¬ 
fection of any object in living Manifestation, we must 
not ask of it that it should be more than it can be; for 
its perfection will consist in being exactly what it is, 

and no more. Thus we must not condemn the stone 

for not being a plant, nor the plant for not being an 
animal. The “perfection” of each is according to <ts 
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kind. Nor again must we condemn anything, in re¬ 
spect of “perfection”, because it is coarser, or less 
beautiful, or less pleasing than some other thing. The 
flint has its own perfection, although it is not a dia¬ 
mond. The daisy has its own perfection, even if it 
be not a rose. To each thing, as was said above, its 
own perfection; and this perfection is sufficient unto 
itself. In Nature, therefore, we must not look for one 
perfection, nor for any general standard of perfection 
based upon objective qualities. We must look for an 
innumerable host of perfections, each of them proper 
to, the object, or the kind of object, of which it is the 
perfection. And every one of these perfections we 
must regard as complete in itself—owing nothing to 
any other perfection and resisting, absolutely, all at¬ 
tempts at comparison or classification. Each, in short, 
is an Absolute. Into each the whole of Life Creative 
has entered, finding its realization and release therein, 

Naturalness 

And what is this but to say that the perfection of 
every single thing in Nature consists in its “naturalness”? 
Every created object becomes perfect in being what it 
naturally is. The daisy realizes its “naturalness”, be¬ 
comes “perfect” according to its kind. And so, right 
up through the whole gamut of Nature, from the grain 
of dust to the very threshold of humanity, we find 
“naturalness” and “perfection” going hand in hand. 
Only in humanity does the rule fail, or seem to fail, 
for the first time—but that, is another story, and we 
shall come to it in dtie course. Suffice it to remark, 
in passing, that the rule does not really fail, It is be¬ 
cause something else in Man, which is in opposition 
to Life Creative, renders him temporarily ‘unnatural’ 
that the continuity seems to be broken. Later on, 
when the alien element has been transcended and the 
Creative Life, in all its purity, has once more been 
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set free within him-then, when he has attained what 
is called “Liberation*’, will he become “natural and 
so, perfect once more. 

The Dynamic view of Life 

Such is the conception of “naturalness” as “perfec¬ 
tion” which we find in Krishnamurti’s teachings. To 
bring out its full meaning, one would have to write of 
it at great length. But we are concerned, at the mo¬ 
ment, only with its bearing upon the general relation 
of Reality to Nature, or Manifestation; and enough 
has perhaps been said to indicate what this relation¬ 
ship is. Life, or Reality, Krishnamurti teaches, is free 
and absolute in every corner of Manifestation, for the 
simple reason that every created object, within the 
Natural Order, is the pure expression of its own inform¬ 
ing creative idea. Simple by being what it is, simply 
by fulfilling its own “naturalness”, it is, for the Creative 
Life that fashioned it and informs it, a manifest and 
achieved perfection, and so (in the language of crca- 
tivencss) a freedom. Metaphysically, every such object 
is an ultimate. It manifests, in absolute purity, the 
freedom and the fulness of Life. 

And so our universe is set free. _ The exchange of a 
static for dynamic conception of Life has, so to speak, 
loosened up the whole structure of Manifestation and 
let in light and fresh air where, before, all was dark¬ 
ness and suffocation. The burden and pressure of 
limitation, which made Nature an obstacle lietwcen 
Reality and Man-hostile to his spiritual aspirations, 
alien to the deepest instincts of his being-have once 
and for all been abolished. It is no longer necessary 
for Man to plan his spiritual self-realization in terms 
of the neutralization of a burden; for there is now no 
burden left to neutralize. He need no longer plan an 
escape; for there is now nothing left to escape from. 
The Reality that he seeks is no longer a stranger. It 
is here, all about him in the natural perfection of every 
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created object. All that the poets have ever dreamed 
of Nature has been made true. She can now take her 
place as the middle term in the great organic synthesis 
of Reality, Nature and Man. 

Absolute Value 

Such, therefore, is the universe into which Man must 
be conceived as being bom, when he makes his ap¬ 
pearance in Nature:—a universe made up of innumer¬ 
able single perfections, each an absolute in itself and 
each the product of a unique creative act, concerned 
wholly with bringing that particular perfection into 
existence; a universe, consequently, of which no re¬ 
lations can be posited, except the simple and primary 
relation between the object and the Life that created 
it, and the simple relation of all such objects to each 
other, as manifestations of one and the same life; in 
which, in short, Life is itself the only common factor 
and the only possible relation. This is Nature, as she 
exists for Reality—a world free through and through, 
because every object in her is a sign and token of an 
absolute creative freedom and because, as a totality, 
she is the aggregate of such objects. And so, in a 
world of this kind there can be literally nothing that 
binds, nothing that can impair, in even the slightest 
degree, the integrity of the single object: no groupings 
of objects together in respect of qualities, no classi¬ 
fications of them in terms of value, no binding of them 
together in respect of some purpose that they are 
■supposed to subserve. 

No Gradation of Value 

Life, as it looks upon the Nature of its creation, sees 
no common qualities, only uniqueness. It sees no 
gradation of value, since every object possesses its 
own absolute value simply in being itself. Nor does it 
perceive a purpose, binding any of its creations to any 
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other, since one and all alike have only one purpose, 
and that is to express Life itself. And this can hardly 
be called a purpose, any more than it is the purpose 
of water, released from a height, to seek its own level, 
or of a solid body, similarly released, to fall to the 
ground. Life creates because it is Creation: that is 
all that we can say. There is thus, between it and its 
own Manifestation, no more purposive a relation than 
there is between me and my reflection in a mirror.. I 
am in front of the mirror, and therefore my reflection 
is .there. Life is Creation, and so Nature is there. But 
it intends no more by its self-manifestation than I in¬ 
tend by my image in the glass. 

And now, having endeavoured to describe the urn- 
verse — purposeless, relationless, discrete, .and having 
no further meaning for Life than that of simple mani¬ 
festation or expression—which is Man’s true home (if 
he only knew it) and in Which he has to play his ap¬ 
pointed role, let us now pass on and consider Man 
himself. What, let .us ask, is this role? and how does 
he become, by virtue of it, the third term in. our or¬ 
ganic triad? We have seen Life—as Creation passing, 
by its own inherent impetus, out into Manifestation. 
We have now to see, if we can, what further necessity 
it is that carries this Life, by the same process of or¬ 
ganic self-imfoldment, out and beyond its simple mani¬ 
festation in Nature, and sets it grouping'for Man. 

In the “free” universe, of which we have been speak- 
ing, the perfection of the created object marks the com¬ 
pletion, or consummation, of the simple creative act. 
Thus the act which ctoated this particular flower, or 
stone, that I happen to hold in my hand, must be 
thought of as having realized and completed itself in 
the perfection or naturalness of the object in question; 
and so on, right through the whole innumerable host 
of “perfections” in Nature. In every case, the Life 
impulse, that went into the bodying forth of unique¬ 
ness of the single object, comes to rest in the perfected 
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accomplishment of that which (in the human idiom 
of “purposiveness”) it set out to do. Every such per¬ 
fection, from this point of view, represents a finality. 
It corresponds to the finished picture on the easel of 
the artist. And it is precisely here, if we think closely, 
that we shall see what is lacking to Life-as-Creation, 
even when it has created perfectly—and what no num¬ 
ber of such creative perfections can ever supply. We 
shall see that there is something else, which has to be 
added to the perfection of the created object, if the 
Life that has achieved it is to find full metaphysical 
self-realization and self-release—the fact being that, 
in the very act of creating perfectly, something has 
been lost to it, which is just as essential to it as the 
purity and freedom which the perfection attests. 

The loss of mobility 

That “something” is its mobility. The purity and 
the freedom remain, but the creative momentum has 
been arrested; so that what went into the object as 
Life-as-Creation, dwells thereafter in it, not as Creator, 
but as pure Being. What has happened to it is just 
what happens to the creative impulse of the sculptor, 
when he has succeeded in expressing perfectly his own 
creative idea:—the impulse ceases to be creative and 
becomes thenceforth the indwelling, “life” or “being” 
of the statue. 

The perfection of all natural objects, therefore, must 
be looked upon as signifying two opposite things for 
Life. As the perfected realization of a creative act, it 
must be regarded as giving “creative” freedom to the 
Life that fashioned it; at the same time, it must be 
thought of as holding up the movement of that Life. 
Everything else that belongs to the absoluteness of 
Life still remains to it; only the onward impetus is of 
the very essence of Life-as-Creation, it follows that, 
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in the very act of achieving a perfected self-objectifi¬ 
cation, this Life, in its aspect of a vital movement, 
ceases to be itself. 

The craving for restored movement 

Thus seen, the world of objective Manifestation, or 
Nature, is both the release and the arrestation of Life 
—is both its affirmation and its negation. In relation 
to the creative process which brought it into being, it 
is a release. As an aggregate of perfected objects, re¬ 
maining in existence after the perfection has been 
achieved, it is an arrestation—since the Life that was 
active and creative in the making of these is now, so 
to speak, locked up in each of them as pure Being. 
And this being so, it becomes clear that the simple act 
of self-manifestation in the object cannot give ultimate 
satisfaction to Life. There must be, on the contrary 
—at work within every such manifested objectt-a pro¬ 
found metaphysical “craving”, on the part of the Life 
arrested within it, to recover that lost impetus, that 
onward movement of creativeness, which is of its very 
essence of Life. Full self-realization can only be open¬ 
ed up to it, when it shall have become creative and 
active once more. 

The recovery of creative impetus 

This, then, is that missing factor, the instinctive 
reaching out after which has to be thought as carrying 
our organic synthesis of Reality, Nature and Man, out 
of its second term in search of the third. Just as it 
was an inner necessity, inherent in a Life conceived 
as Creation, that carried this Life out into self-mani¬ 
festation in Nature, so it is a further inner necessity, 
also belonging to it as Life Creative, that propels it 
on this further quest. Somehow or other Life has to 
recover for itself the creative elan, which the perfected 
object, as such has arrested. And not only has it to 
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do this, but it must recover it in all that boundless 
fullness and freedom which belong to an absolute 
creative Life. Pure creativeness, in a word, has to be 
re-established; for only then can the Life, locked up 
in the world of objects as pure Being, become Life-as- 
Creation once more. 

Its recovery through the object 

And it is here that we come to a difficult part of our 
subject. For when we ask: How is Life to do this? 
the answer has to be, that the momentum can be re¬ 
stored only through the agency of the very thing that 
now obstructs it, Tjie lost elan cannot be re-started 
at the experse of Manifestation. The object cannot be 
abolished, in order that the Life, arrested in it, may 
find release; nor can Life recover its metaphysical 
momentum by the simple device of withdrawing from 
Nature and starting to create afresh. For one thing, 
this would negate the very “onwardness” that belongs 
to it as Creation. For another, even if it were to create 
afresh, it would still end by being locked in its own 
creations, and so be no better off than before. Only 
one course is open to it—and that is to go forward. 
Life must somehow or other press onward into its own 
world of Manifestation and find release by breaking 
through. It is on the further side of the object, and 
not by retreat from it, that it must seek to set itself 
once more in motion and, in this way, to extricate it¬ 
self from Being into Activity. And this, it is clear, can 
only come about, when it has succeeded in creating an 
object which shall not simply arrest its movement, but 
shall permit it to flow through; an object, in other 
words, that shall be not a terminus, but a focus, of 
creative Life. Then, and then only, will it have forged 
the instrument of its own enfranchisement, Through 
such an object-focus alone will it be able to unlock 
itself from the world of its own creations and become 
creative beyond. 


128 


THE MIND OF J. KR1SHNAMURTI 
Man as object-subject 

And to be brief — such an object it finds in Man. 
In the organic unfolding of Life-as-Creation through 
Nature, Man emerges as the third term, because it is 
in and through him that this metaphysical need is ful- 
filled. It is through Man that pure Being is once again 
released into creativeness, for the simple reason that 
he is what nothing else in Nature has yet succeeded in 
being — namely, object and subject as well. Janus¬ 
faced, he looks back into Nature as an object, and 
out from her as a subject; and it is by virtue of his 
subjectivity that he is able, so to speak, to draw the 
Life, that went into him as an object, out of Being 
into Activity, and to express it creatively on the fur¬ 
ther side, And to say that he is subject as well as 
object is only to say that in him, for the first time, the 
Life in Nature flowers into self-consciousness. “Man”, 
in the sequence of Reality, Nature and Man, stands 
for the point at which Reality awakens into self-aware¬ 
ness and is thus set free to become Life-as-Creation 
once more. 

The organic nature of the sequence 

Such, in the purely algebraical language of our for¬ 
mula, is the significance of Man in the metaphysical 
'Molding of the World-Process, And we can now see 
why the process has been spoken of as “organic”. It 
is “organic”, because each stage is vitally linked to 
the others, and because the whole thing unrolls itself 
by a profound inner necessity. It was natural and in¬ 
evitable for Life, being Creation, to express itself in 
Manifestation; and it was equally natural and inevit¬ 
able for the Life — imprisoned as it were, in . the very 
perfection of its own manifested world of objects — 
tojeek release by piercing through these, in order to 
restore that mobility which is its essence as Creative 
Activity. Life being what it is, all this had to happen; 
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and so, in the working out of the vital sequence, each 
term both anticipates the next and gathers up into it¬ 
self all that has preceded, 

We have now, therefore, to follow the unfolding into 
its next stage -- just as inevitable and as natural as 
the two which wc have been considering — and to see 
how the eternal story of Life-as-Creation completes 
and rounds itself oiF. We have arrived at Man, as the 
third term of the synthesis; it remains now to see what, 
in the teaching of Krishnamurti, is the part that he has 
to play in the great unfolding, and how all that has 
gone before is gathered up and consummated in him. 
And in order to make this as clear as possible, let us 
pause for a moment longer on the subject of the last 
few paragraphs, and try to state in a little more detail, 
what in the light of all that we have been saying, 
Man is. 

What is Man? 

He is, in the first place, — in his ultimate spiritual 
uniqueness — an object in that world of “free” and 
“simple” Manifestation (which we have already dis¬ 
cussed). Every single human unit exists metaphysi¬ 
cally for Lifc-as-Creation as a separate perfection, or 
naturalness, among the uncounted hosts of such per¬ 
fection, or naturalness, among the uncounted hosts of 
such perfections of which objective Nature is made 
up. And because he is a perfection, he is also an ab¬ 
solute — a thing wholly unique, and removed by this 
uniqueness out of, all relation or comparison to any 
other perfection. And we have only to remember what 
was said about all such creative perfection, to see that 
into every such living unit, just because it is perfect, 
the whole of Life Creative must have entered, Every 
man therefore, as an object in Nature, is perfect by 
virtue of his uniqueness and is, for the same reason, 
the expression of the whole of Life; and this Life, in 
so far as he is an object, is locked up in him and dwells 
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within him as his Being, Purely as object, consequent- 
ly, Man is all that he can ever be, At the root of his 
nature is absolute Life, or Being — Being, which is, 
at the same time, universal and unique. And this 
Being we may regard as his permanent capital — as ; 
the infinite fundamental wealth that belongs to him as 
Man, but which, so long as he is object merely, re¬ 
mains vault-hidden and dormant. 

But he is subject also, as well as object; and because 
he is a subject, he can become creative. And this 
means that he has it within his power to draw his 
hidden riches out of Being, or latency, and to set them 
once more to circulation. And this is precisely what, 
in terms of our formula, he is meant to do. For to be 
creative is nothing else than to translate his inmost 
Being into Activity. Every act of creation is thus to 
realize a dormant asset; it is to convert into creative 
energy 'something of what he already is, And so we 
arrive at the generalization that Man, as a metaphysi¬ 
cal being, has not to become anything, for he is 
already an absolute essence; he has simply to express 
what he is — to release it and to convert it into cur¬ 
rent coin. And the end will be attained when he has 
transferred the whole of his Being on the other side of 
the equation — when, in other words, the Life that is 
in him is wholly released as Creation; when, from ab¬ 
solute Being, it has become absolute Activity. Then 
he will have become one with Life in the fullest and 
purest sense. Life-as-Creation will have realized itself 
through him in all its original purity, with the added 
glory that it is now self-conscious. And the way in 
which this has all to come about is that he should 
learn to create with the freedom, the perfection, and 
the effortless spontaneity, which Life itself exhibits in 
its own primal self-manifestation in Nature. 

To become absolute Life-as-Creation is thus the end 
of every human being; and it is by becoming this that 
he completes the circle of the Life-process and leads 
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it home to where it began. We have now therefore to 
ask ourselves what is meant by “creation” in this con¬ 
text. When we speak of Man “creating”, what do we 
mean by the word? 

Man's creation 

The creativeness of Man cannot be the same as that 
of the Life at work in Nature, for the simple reason 
that it moves in an opposite direction.* The primal 
creation was that by which the one Life displayed it¬ 
self in all the infinite multiplicity and variety of the 
manifested universe; and its movement may therefore 
be described as starting from Life and ending in the 
object — for the object represented the completed 
realization of that which the movement set out to 
achieve. But now a change has taken place. The ob¬ 
ject has become creative subject; and so what was the 
terminus of one creative process becomes the starting 
point of another. That which went forth from Life and 
found its end and realization in the object, now goes 
forth from the object (turned subject) and finds its end 
and realization — where? Obviously, only in Life. 

The creation of significance 

The new creativeness ends in Life, as the other be¬ 
gan in Life. It has to create, not objects, but Life it¬ 
self. And how can it “create” Life? Quite simply, by 
rediscovering it. Its task will be, in other words, to 
deal creatively with the vast complex of objects which, 
in its totality, constitutes Man’s environment — and 
which, of course, includes all other human being like 

NB: * The change of direction is really that which we 
find in a circle. The downward arc, and the 
upward arc, of a circle are, from one point of 
view, in opposite,directions, yet the latter is 
only the continuation of the curve set up by 
the former. 
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himself — and by so doing to re-create them out of 
their seeming objectivity and externality into what they 
really are: namely, expressions of Life itself. And 
this is only another way of saying that it has to trans¬ 
late them back into terms of their own original and 
fundamental reality - that it has to discover what 
they mean. Life, on the further side of Man, has to 
be recaptured in terms of significance. All that went 
into the object in the original act of simple creation — 
.and which made it the unique perfection, or natural¬ 
ness, that it is — has now to be recovered, annd refer¬ 
red to its Source,, through a process of laying bare its 
.meaning. 

Creative interpretation 

And so “creation”, as it emerges upon its new ad¬ 
venture in Man, becomes what may be more accurately 
called “creative interpretation”. Such creation does 
not disturb the Natural Order, nor does it add to it. It 
merely transforms it by kindling it through and through 
with significance — by investing it creatively with the 
value and meaning which are already implicitly there. , 
If we can imagine an artist who, by the working of 
some divine automatism, has created a number of 
masterpieces without knowing what he has done, and 
who then, awakening amid his own works, comes 
gradually to perceive their wonder and their beauty 
and learns, rejoicing, of the miracle of his own genius 
— we shall have some idea of what happens to Life 
when it awakens into self-consciousness in Man. In 
the original Creation — in the bodying forth of that 
universe of separate perfections, or uniqueness, which 
we have referred to as the world of simple. Manifesta¬ 
tion — Life created perfectly because, being Life,, it 
could not create otherwise. But the artistry was' un¬ 
conscious; it was as natural and spontaneous as the 
putting forth of leaves by a tree. And so, although the 
beauty and perfection were there, they were without 
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significance; for there was no conscious mind to ap¬ 
praise them. Once, however, there emerges an intelli¬ 
gence, capable of appreciating and understanding all' 
this wealth of perfection, then the whole universe of 
objects is transfigured, Then, so to speak, Manifesta¬ 
tion is lit up from within. Everything remains objecti¬ 
vely what it was; but at the same time everything un¬ 
dergoes a vital change, because value and significance 
have been born, Then begins for Life the true ecstacy 
of creation, which is the bliss of the creative redis¬ 
covery of itself. 

Reversed creation 

It is into such a reversed creation, then, that Life is 
released, when, having at length fashioned an object 
which is also a subject, it escapes through the focus 
Jthus provided and enters upon a fresh creative career 
beyond — a creation that unravels every thread in 
the fabric of Manifestation and transmutes each into a 
golden strand of significance. The writer of the Book 
becomes its Reader, The Maker of the Song emerges 
as its Singer. Nature ceases to be a world of objects 
merely, and is revealed as a treasure-house of infinite 
meaning; and in penetrating to this meaning, Life 
comes into knowledge of itself. If, then, we would 
seek a formula wherewith to define Man’s place and 
function in the world-process, it would be roughly 
this:—Man (we might say) in the organic synthesis of 
of Man, Nature and Reality, is the living instrument 
through which Life-as-Creation, awakening into self- 
consciousness, comes into realization of itself by the 
creative interpretation of its own works., 

Every individual a focus of creation 

And when we say “Man” here, we mean, not Mad 
in the abstract, nor humanity as an aggregate, but 
every concrete unit of the human race. For Life’s wovk 
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of creative interpretation takes place, and must even¬ 
tually fulfil itself, through every individual alike. Each, 
in turn, must serve as a focus for that great process of 
self-discovery. 

The God 

And the end will be reached when, through the 
medium of any human self-consciousness, the vital 
creative principle comes to work with the absolute 
effortlessness of perfection which it knew in its original 
free state - when, in the whole vast universe of Mani¬ 
festation, there remains nothing that it cannot instantly 
and unerringly interpret into terms of its ultimate sig¬ 
nificance, or truth. Then, in that supreme consumma¬ 
tion, the individual becomes one with Life; for the 
whole of his being has been transmuted into pure 
creative activity. And when this happens, the three 
terms of our synthesis cease to be separate and are 
gathered up and fused into one. For Life, in inter¬ 
preting Nature, reclaims her; the two become incor¬ 
porate and pass into organic self-identity. And, by 
the very same process, the “I”, within which the inter¬ 
pretation has unfolded itself, knows itself, in that 
final fulfilment, as the “1” of Life. At the end of the 
great cosmic story stands the man who has realized 
himself as Life Creative, and for whom Nature is the 
living organism which he has come to ensoul. Each, 
in that supreme illumination includes all other indivi¬ 
dualities within himself. For each, alike, “the universe 
grows I”. 

Every interpretation unique 

But is this process of self-realization, then, identical 
for all? Does every human unit merely reduplicate the 
experience of all the rest? No. For since every indi¬ 
vidual is in his essence unique, the interpretation, of 
which he is the instrument, takes on the character of 
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that uniqueness. Every such rediscovery of itself 
through Man is thus, for Life, a fresh adventure. The 
Book is read a million times, but each time in a new 
tongue, The Life that started forth as Pure Creation, 
returns upon itself, as Significance, in as many different 
idioms as there are living units of mankind. 

Infinite creation 

And surely this had to be so, For the capacity for 
•such an indefinite self-multiplication will be seen, if we 
think for a moment, to have been implicit from the first 
in the whole idea of Life-as-Creation, Life, being 
Creation, and being also infinite, must needs create 
infinitely. It must go on and on, multiplying itself as 
it goes; and to this process there can, metaphysically, 
be no end.. And so, having bodied fori that infinite 
host of uniqueness which makes up the universe of 
simple Manifestation, it cannot rest here. Each of these 
must in turn become a centre, from which the whole 
creative process can be originated anew, Nor is it 
enough that every such fresh creation should be merely 
a numerical addition; it must be totally new in kind. 
In tins way, the multiplication will be not only quan¬ 
titative, but qualitative also, and it must go on for ever 
— an eternity which is made possible by the fact that 
simple Manifestation itself never ceases. The crfcation 
of objects is ever being replenished and renewed and 
every one of these must sooner or later be urged to 
the point where it becomes a subject; for the urge is 
inherent in Life itself. And so, new foci must con¬ 
tinually be emerging, — each of them, in the purity of 
its uniqueness, opening up a fresh self-revelation to 
Life. We are confronted, in brief, by the mystery of 
a Life Creative, which multiplies itself to infinity, while 
remaining eternally the same. 

Tire last few paragraphs have carried us into rather 
high and abstract regions; but the principle, I think, is 
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clear, It is the function of every human being to re¬ 
create the universe about him into terms of its living 
significance, until he conies to understand it and to 
feel it in that purity and fulness, of meaning which it 
bears for Life itself. And when he is able to do that, 
he will have become one with Life; for there will have 
been established within him, in full consciousness, that 
simple relationship to the whole world of manifested 
objects, which was Life’s relationship (albeit uncon- 
■ scious) when it created them. The Eye of Life will 
have awakened into vision through his seeing; the 
Heart of Life will have learnt to beat with. his. And 
this is a thing which every man must do for himself, 
since, being unique, he can look for help to. no other, 
He must offer up his uniqueness to Life as Life confers 
its universality upon him. He can only begin to inter¬ 
pret truly, when he has become utterly and uncompro¬ 
misingly himself. 

The ultimate verb 

And so we see that, in the light of our formula of 
Life-as-Creation, everything in the higher, or spiritual 
life of Man has to be expressed creatively — in terms 
of recreation or interpretation. The ultimate verb in 
the life of the Spirit is not to be, in the sense of passive 
Being. It is to make, or create. Man has, in his life 
of everyday, the capacity for creative interpretation 
that he is habitually able to exercise. His world is, at 
any given moment, the degree and quality of signifi¬ 
cance that he has been able to read into it, In the 
perfecting, therefore, of his recreativeness lies the per¬ 
fecting both of himself and of his world. And both of 
these will have reached perfection, when with effortless 
and spontaneous certainty, he can translate the whole 
universe of Manifestation, as it presents itself moment 
by moment to his experience, back into the infinite 
depth and richness of its ultimate Beauty and Truth. 
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In such perfection of creative understanding and feel¬ 
ing lies the final self-realization of Man as a spiritual 
being. And yet, though final, it is not really an end: it 
is, rather, a beginning. For it is only when he has thus 
become a living principle of pure interpretation — 
when Life-as-Creation flows freely through him and 
Life-as-Significance lies before him as an open book — 
that he achieves his full metaphysical Manhood, and 
enters upon his true life in the organic synthesis of 
Reality, Nature and Man. In the teaching of Krishna- 
murti, Man only becomes metaphysically “Man” at 
the moment when he becomes Life. 


















Chapter 14 


A Letter to Krishnamurti 

by REYNOLD WELVAERT 


At ray last talk with you I have put the question: 
“How to realise this self-integration, in which our 
thoughts and feelings are spontaneously co-ordinated, 
producing in us the fundamental unity in which there 
is total peace?” We know so much of philosophy and 
literature, we have so much of our own experience that 
for each and every question we have a reply all ready. 

We cannot silence the false expert in our mind, the 
records of memory turning out and throwing up end¬ 
lessly the known. We know all this and struggle some¬ 
times against the thraldom of memory and we want 
to throw overboard the part of ourselves that presents 
or hampers living, but then we are in confusion: with¬ 
out memory we cannot understand, and we end frus¬ 
trated, because in seeking relief from pain we have 
amputated the painful limb, we have discarded a part 
of ourselves. 

How to escape duality? How is unity discovered? 
Our discussion ran more or less on these lines:— 
What are you seeking, asked Krishnamurti, 

—I am seeking integration. 

-—Do you know what is integration? 

-No. . , o „ 

—How can you seek a thing you do not know? Can 
you seek God, Love, Truth, the Unknown? Do you 
see that such thing is impossible? Not one of the ways 
you know will bring you to it. When you have fully 
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understood that your habitual approaches are blind 
alleys, what are you to do? You are in front of me 
and I want to understand you. 

—'What am I do? 

—I look at you, 1 see your complex mind; I also 
see your dress, I have to be aware of you integrally, 
without judging, comparing and so on; then only I 
shall be able to discover, 

When you look at a glorious sun-set, what is your 
state? Full of quiet, able to perceive unconditionally 
the beautiful and the ugly. Such state comes when 
perception shaped by memory has ceased. 

It is only when the mind is motionless that the un¬ 
known can enter, there is communion, there is love in 
action. 

A mind pacified by satisfaction of desire or stilled 
by the effort of will, or immobilized in the search for 
and achievement of a result is entirely different from 
a mind which is free of motivated effort, merely silent¬ 
ly perceiving, giving attention and choicclessly, spon¬ 
taneously concentrated "in the Now. There is deep 
quiet in a consciousness altered by the urgent need of 
insight into the present moment, 

It is a state free from dreaming, free of our habit 
of total commitment, neither exclusively emotional nor 
exclusively intellectual, neither observation nor abstrac¬ 
tion. In that state we feci completely free and yet one 
with every passer-by. We are serious without being 
affected, we are disengaged from all conditioning. This 
quiet is not a habit nor the result of a method, a techni¬ 
que, but a revolution ever renewed, a vital urge peren¬ 
nially understood and expressed, It is a state of fluid 
perceptivity, neither crystalized nor dogmatised, but so 
acute, so penetrating, that all our powers, mental, emo¬ 
tional and of action are balanced and move In har¬ 
mony. The goad of the unknown keeps our thoughts 
and feelings still. 
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The intensity of the present integrates the many layers 
of our consciousness. The wall between our desires 
and the opposing ideas is no more and we have a 
view of the whole of existence in a manner we could 
never had expected. This new insight into the un¬ 
known brings in a great silence which is also extreme 
alertness. And all so disconcertingly simple to a mind 
habitually lost in its complexities. Things, events, life 
itself are seen in their naked simplicity, without the 
covers our illusions throw over them. A drowning man 
needs being hit violently to make him see his condition 
and shake off the paralysing fear. Similarly the self 
holds on to false values until life wakes it up to reality 
by facing it with the unexpected. 

The psychological ‘surgery’ (which I resented so 
much) was applied to the unexplored part of my un¬ 
conscious rather than to the daily ‘surface’ conscious¬ 
ness. A new state came into being, of freedom from 
all self-identification with feelings, words and ideas, a 
state of such subtlety and fluidity, of such flexibility 
and richness of expression, that it needs be exceedingly 
vulnerable, for there is nothing automatic in it; if dis¬ 
regards nothing. 

Suddenly, clearly, effortlessly we see ourselves to 
the furthest depths. In the beginning we try to escape 
by a vigorous display of memory and erudition to block 
the contact, to look away from reality. But growing 
pain makes poignant the tragedy of our condition, the 
misery in which we vainly seek complaisance, The 
drama of our existence grows on us and we seem to 
witness it more terrified than ever, yet in the depths 
of us we feel an extraordinary peace. 

The surface anxieties and fears are mere habits of 
thinking, which refuse to die and prevent us frrom 
seeing the real as it is. 

In the clarity of the present moment all valuations, 
comparisons and judgments are burnt up. We are 
folly aware that we are in prison. We feel the weight, 
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of conditionings, made up of automatisms, of reactions, 
of self-identification with sensations, with greeds and 
lusts begetting thoughts, shaping our illusions. Our 
self jerks madly, feeling its end coming, We drink our 
bitter cup to the last drop, we go round our prison 
for the last time so that we may feel and understand 
fully what is illusion, separation and sorrow. 

And suddenly the curtain splits. We understand our 
.entire being, we feel one with all, at least for a moment. 
Then the curtain falls, we are back in our former state; 
we try to find a way to a repetition and we find that 
we have no control. All we can do is to watch the 
illusions we keep on creating as well as their creator 
and the day will dawn when the unknown will come 
to us. 

. (Translated from the French) 


Chapter 15 


There Is 

by CARLO SUARES 

There is. This is a statement. There is—this is my 
first statement. There is—light, There is—many lights. 
There is—Earth and her breathable air. There is— 
■life. There is—movement. There is—consciousness 
ofi all there is. There is a human consciousness facing 
alt' there is, compelled'to state:—there is: There is— 
and that is all. There is—and no more. Why no more? 

Because ‘There is,’ whatever is, is un-understandable. 
There is—the simple fact: there is—that there is 
something—is un-understandable. There is a grain of 
sand—and. the mystery of it is beyond all power of 
imagination. The very discovery that there is fills me 
with wonder. I am so full of it that in me there is no 
place for anything else, for any religion. My many 
friends, Christians and Jews, Musalmans and Hindus 
praise their own religion as the only true, the truly 
revealed. Each claims divine origin for his own. When 
I study these revelations, I find the mystery of myster¬ 
ies, the pure there is, unfathomable, un-translatable, 
being triturated, masticated, cooked and sieved and 
made assimilable by weak minds which are afraid to 
admit that we all live in an un-imaginable, unthinkable, 
universe. The mystery of ‘there is’? How simple! The 
universe is a double mystery, created by a triple mys¬ 
tery, (You did not know? Yet it is so!) The triple 
Mystery of the Para-Brahman dreams up the world’s 
double mystery (you did not know? Yet it is absolute¬ 
ly true!), which explains the simple mystery.of ‘there 
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is’. This is what we get from religious revelations: 
They pile mystery upon mystery and their childish ex¬ 
planations put us to sleep. The mystery which is real, 
immediate, actual, constant, present with us, day and 
night the there is is being pushed down and hidden in 
the obscurity of the sanctuaries, thrown into a no-more 
past (the world has been made—it is over, why think 
of it?) or into a not-yet future (when you die, you 
well know!). The less clear, the more convincing are 
the explanations. But the cause is in its result, is 
here, now, in the present. My will is indestructible and 
lucid: I do not want to be drugged by explanations. 
! There is no first cause—the true cause is now, living, 
i active, never as active as now. There is no effect, all 
is cause of the simple fact '.there is. Tell me that the 
universe is two billion years old and infinitely finite 
within its curvature, Tell me that what happened hap¬ 
pened two billion years ago when there was nothing, 
not even space. Tell me the universe having a begin¬ 
ning, must have an end and therefore, may be, it has 
no middle! I am not going to be obstructed by what 
happened two billion years back. There was, there 
will be-all this meant or will mean: there is. There 
was is there is no more, there will be is there is not yet. 
Let the universe expand for two billion years and 
then explode into-being and recommence after some 
more billion years—it does not reduce my wonder be¬ 
fore the mystery of ‘there is’ (a grain of sand). The 
presence of the smallest thing contains the mysterious 
totality which is un-imaginable. I can see and under¬ 
stand as everybody can see and understand, that all 
that men have invented to think about the un-think- 
able and explain the inexplicable is childish or plain 
silly, worth only to be thrown away. Hence my state¬ 
ment which is simple, bare, un-disputable, truly univer¬ 
sal: there is. I am bent on seeing the fact of there is 
in all its wickedness and forbid myself every escape, 
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every idea, every concept, all that makes up for think¬ 
ing; my pure and simple awareness of the fact there is 
is made possible by the acute perception of my utter 
incapacity to go beyond my mind. This awareness of 
there is is in fact, the end of all seeking and all know¬ 
ing. It brings out the creative spark in a mind left 
alone to face the fact. 

The statement there is is neither subjective nor ob¬ 
jective. There is awareness of there is, not the con¬ 
sciousness of my saying so, No. ‘I think there is’ or 
‘I know there is’ are no inventions of mind but just 
there is in its inexhaustible fulness. From generation to 
generation men continue their endless disputations 
about consciousness; some find in the mind the origin 
of nature, some seek in nature the origin of the mind. 
Amidst their wranglings they forget what comes first- 
consciousness or nature or, may be, just the illogical, 
un-understandable there is. Some take the mind to be 
thought only; some take thought to be the product of 
the mind. The wretched problem of the subjective and 
objective, the ‘me’ observing and the ‘thing’ observed 
is born of evasion of the simple naked fact: there is. 

I say: ‘there is’, I do not say: ‘I think there is’. To 
make a statement, I must think, but the fact there is is 
beyond thought. I know why it is beyond thought: 
in there is time and space are united in a way which 
I cannot conceive, while light, reflected and dispersed, 
makes visible the world in which we live, so is our 
consciousness, reflected and dispersed, scattered among 
sensations and perceptions, thoughts and feelings, 
creates our inner, subjective world. I know it, for to 
know it. I need only to look at my mind, Conscious¬ 
ness either is determined by its content based on sen¬ 
sations and memory traces or it is independent of con¬ 
tent (denoted by the unimaginables like Absolute, 
Eternity, Infinity, God etc.). Unimagined, hence void. 
Yet this void is myself, the negation of myself, and 

J, K.—6 
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therefore a reflection of myself as I know myself—the 
sum total of all ‘there is’ experienced up to now, _ 

All experience being based on the separation of time 
from space, on measuring time and space in different 
units, I conclude that all things and thoughts are caused 
by this separation of there is into where? and when? 

(Translated from the French) 


Chapter 16 


The Basic Challenge 
by VIMALA THAKAR 


The awareness of “something beyond” dawned upon 
me at the age of five. The traditional concept of a 
personal God had become a living reality. So the 
search started at that early age. By the time I was 
twelve years old I had read the biographies and life- 
stories of nearly all the leading Indian saints. Ram- 
krishna Paramhansa, Vivekananda and Ram Tirtha had 
captured my mind. At the age of fifteen the Personal 
God was replaced by “Soul Force”. Those were the 
days of intense intoxication and I used to move about, 
without the slightest regard for what was going on 
around me: 

While at University I studied Logic, Ethics, Psycho¬ 
logy and Metaphysics. That widened my horizons. I 
came to learn that Hinduism and the Hindu concept 
of Atma were not the only attempts at fathoming the 
depth of Life. Plato and Aristotle, Hegel and Im¬ 
manuel Kant took me into a romantic new world, 
Sufism thrilled me. Life of Jesus Christ nearly pos¬ 
sessed me. General study of Buddhism was sufficient 
to make me see very clearly that there were no ab¬ 
solute categories in Reality and that it was necessary 
to postulate a fixed and static truth as the foundation 
for meditation. 

Then came the journey to the United States of 
America. My short stay in the States and England 
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made me aware of the impact of scientific and techno¬ 
logical advance on the human mind, It inspired me 
to apply a new scientific approach to the total human 
life. I returned home and wiped out all the ideas and 
ideals regarding spiritual life. The urge to attain libe¬ 
ration or Moksha in the traditional sense of the term 

melted away. , . , , 3 . . 

By that time Vinoba had launched the Bhoodan 
Movement. Its undaunting faith in man’s innate good¬ 
ness and its nature of a romantic adventure to bring 
about a radical change in the very structure of human 
society as well as a radical revolution in the very sub¬ 
stance of the human mind attracted me toward mat 

movement. I worked in it for eight long years. The 
Movement made me visit practically every State of 
India.. I crossed the country up and down addressing 
public meetings, organizing training camps for work¬ 
ers collecting land donations and distributing land to 
the landless labourers. It was quite an experience to 
face the living India. 

The work introduced me to different systems of 
political thought. In those days I mentally travelled 
with the pioneer socialists in Europe and United King¬ 
dom and was fascinated by their intense desire to bring 
about a qualitative change in human ( mind and to 
change the total evaluation of human life. I went to 
Yugoslavia and spent six weeks there. I could feel 
that the qualitative change had not materialised and 
the old values were still lingering, though in disguise. 
My second visit abroad took me from Yugoslavia to 
Italy, Switzerland, Scandinavia and the United King¬ 
dom. Those six months brought the realization to me 
that the human mind was still in bondage. National- 
ism, racialism, and such other exclusive loyalties had 
stranged man from man. 

I awakened into the consciousness that one must get 
over the outmoded divisive concepts of Nationalism, 
National Sovereignty, which were only euphemistic 
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names for racial ego, ideological ego. And I also realiz¬ 
ed that one must get the better of the mind itself which 
was a creation of different conditionings. I was for¬ 
tunate enough to get into contact with J. Krishnamurti. 

He helped me to sharpen my reason and refine my 
sensitivity. He helped me to see that Humanity was 
facing a terrible challenge. The challenge _consisted in 
the need of jumping out both of the conscious and the 
unconscious mind. Either the human being jumps out 
of all the layers of the mind, wipes out everything 
ruthlessly and pushes back the frontiers of conscious¬ 
ness on all sides or he rushes headlong towards the 
precipice of total destruction. In the light of that reali¬ 
zation my interest in creating a nonviolent society faded 
away. I felt very deeply that no human problem could 
be tackled on the canvas of one country. That would 
deprive me of the right perspective and would drag me 
into a fragmetary approach. Every problem was, thus, 
essentially a World Problem. Only that mind which 
had ceased to belong anywhere, could understand the 
full implications of the world problem. The mind 
which was entirely free could fearlessly proceed to 
think afresh about human life. , 

It is not easy to analyse the state of mind which this 
staggering consciousness had created. That conscious¬ 
ness played havoc with my inner' life. With the drop¬ 
ping away of conceptual thinking all the cherished sym¬ 
bols and ideals were thrown to the winds. The ego was 
torn to pieces. Nothing can describe the pangs and 
agony experienced in those days. The pitiful condi¬ 
tion of the mind which turned to every refuge, visionary 
and imaginary, defies description. 

Soon after my return from abroad 1 became seriously 
ill and had to spend eight months practically in bed. 
That illness gave me sufficient leisure to go deep into 
myself. The same illness compelled me to go abroad 
again in 1961. This was my third visit to the man in 
the West, 
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I saw that he was completely disillusioned, that he 
was haunted by the fear of a World-war, that he was 
frightened by the apprehension of complete annihila¬ 
tion. I saw that the United Nations was becoming less 
and less effective as an agency for resolving interna¬ 
tional conflicts and tensions. The co-existence of the 
communist and the non-communist blocks had changed 
the complexion of both of them. 

Moreover, 1 found that some of the most eminent 
psychologists in the West were dissatisfied with the 
knowledge they had obtained about the human mind. 
That the collective unconscious is indestructible and 
that the residue of racial unconscious cannot be un¬ 
ravelled completely, did not satisfy me any more. Yet 
it must be admitted that the psychologists of the West 
were foremost in realizing that psychological transfor¬ 
mation is the basic challenge of today. 

Urus I arrived at the turning point. Tims did I feel 
obliged to respond to the terrible challenge. The com¬ 
pulsive urge to respond led me to the study of the 
nature of the challenge and its implications in every 
aspect of life. 


Chapter 17 


What Krishnamurti has meant to Me 

by H. W. METHORST 


I find it extremely difficult to answer this Question 
without falling into theoretical generalities, for the first 
meeting with Krishnamurti’s ideas did not mean for 
a change-over. I had nearly written “unfortunately not”, 
for so much have his words been in accordance with 
my own mental picture of the world that I have agreed 
with him* from the very beginning, perhaps too much. 
And my attitude has not changed since then. Over 
and over again I agreed much too much with him men¬ 
tally, though on re-reading his books (often when tran¬ 
slating them, for example) suddenly a new aspect re¬ 
vealed itself, so that words already well-known at 
once became completely new for me: but never a 
shock or conflict. 

Yet from the very beginning, but much more con¬ 
sciously during the last few years, I have sought to 
acquire the necessary distance from his word. When 
writing, I carefully—though quite unconsciously— 
avoid quoting his name, in order to try, for heaven’s 
sake, to say what comes from me, instead of trying to 
parrot him, Quotation would present Krishnamurti, as 
well as myself, in a false light to the majority of read¬ 
ers; I would become a disciple and he a leader, The re¬ 
grettable result of this is, that it becomes more and 
more difficult to make his words and ideas more wide¬ 
ly known; thus Krishnamurti remains relatively un¬ 
known. Whereas, one would like to say, if possible: 
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“This is so tremendously true, please take serious 
notice of it.” But there remains an invincible diffidence 
or shyness lest the other* person’s reaction reveal mis* 
understanding—inevitably putting the whole question 
on the wrong level; "He uses propaganda to get me 
round to his own movement or opinions.” 

The way in which Krishnamurti has been important 
to me will show itself naturally in my words, for every 
personality "influencing” us, including Krishnamurti, 
means a door opened on to the sphere of our indivi¬ 
dual task, our problem, our keenest interest. He who 
approached life originally from the religious aspect, 
will discover in his words an attack on religion or a 
renewal of his religious feeling; the socially minded 
will appreciate his change of focus from the social to 
the individual, the philosophically inclined, the shift¬ 
ing from philosophy to the purely human; while those 
interested in psychology will realise the great difference 
from professional psychology, the change from analysis 
to synthesis from the methodical approach to spontan¬ 
eous interest in the living moment. 

As 1 was in agreement with Krishnamurti from the 
beginning, the group-discussions which he held had by 
far the greatest importance for me; not somehow by a 
"radiation of personality”, however activating this may 
temporarily be (I did not come originally from a 
Theosophical or other spiritual movement), but simply 
because when discussing one is more active inwardly 
than when listening or reading. In discussion, even 
when one is not oneself speaking, one is continually 
prepared to answer, to take sides; thereby revealing 
oneself naturally. Unexpected answers and reaction 
from one of those discussing may hurL shock and un¬ 
balance us, giving us an unexpected vision of one of 
our own “sore points". This Kind of thing has nearly 
always meant very painful consequences for me, and 
although I could live on this level only a few hours a 
day and was then nearly exhausted, I felt also that 
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this was extremely vivifying and intensifying because 
it threw new light on my own reactions and habits, 
which was the more helpful and honest since it was 
unintentional. For nothing in Krishnamurti’s way of 
speaking indicated the will to influence, to admonish, 
to be tendentious. No light is more effective than the 
one falling unintentionally by impersonal, unbiased- 
examination (1 avoid the wrong and often misused 
word "objective”™-for every living discussion is highly 
subjective also, surely).... 

What strikes me personally is the highly paradoxical 
and grandly contradictory nature of his expression, 
which makes for a better approximation to truth and 
a more adequate avoidance of illusions and anchorages 
then anyone has been able to give since Lao-tze. And 
this not by rclativaling everything either... nor by 
robbing life of the intensity of shock and absurdity.., 
not even that. 

1 can most definitely say that Krishnamurti is not 
Oriental in this respect—certainly not. The typical 
mentality of the Oriental is to be found, for instance, 
in a (to me very unessential and mediocre) book call¬ 
ed "The Vedanta for the Western World,” with its 
characteristic "using the higher to conquer the lower”, 
the typical Western mentality, perhaps, in the great 
mathematician, philosopher and educator, Bertrand 
Russell—the "mystical” person versus the “reasonable” 
one. Krishnamurti has as much or as little affinity with 
the one as with the other—that is, none. In him I 
find a synthesis, which, like every true synthesis, is 
essentially different from the two poles of the opposi¬ 
tion: Western-Eastern; philosophical—psychological, 
mystical-mental; social-individual; masculine-feminine. 
His word is paradoxical, because it belongs to a state 
of being which does not yet exist and which our lan¬ 
guage cannot express. If what great mystics or think¬ 
ers meant or experienced was, perhaps, the same un¬ 
self-conscious that Krishnamurti tries to express by 
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means of the negation, then this has never shown forth 
sufficiently clearly from their words; it was too much 
mixed up with an old, misleading terminology, or colour¬ 
ed by the gratefulness of memory. 

Still, it is possible to make these things felt by those 
who hear or read. It is not only a question of language 
or way of expression, and we need not blame our lan¬ 
guage for the misunderstandings in the world; it is 
chiefly a question of interest and understanding. 

Another difficulty remains which is more serious: 
the fact in itself or writing an article or giving a lecture 
or holding a discussion creates the impression on both 
sides that ‘‘something has to be done”—we arc high 
and ought to come down, or we are low and ought to 
climb—the origin of all tendencies, of all idealism, 1 
think this is what inspires important contemporary 
writers (e.g., Sartre, Camus, and others) to give only 
facts, to give the real psychological and social situation 
without a conclusion or moral 

One of the most important and necessary innovations 
in the field of education (now that modern has in many 
ways prepared the ground) is that the child will have 
the possibilities of full experiencing. Such a develop¬ 
ment enables him to live fully with his senses, his emo¬ 
tions and his intellect—and not only spontaneously, 
intensely but subtly, so that the less striking inner 
voices of the soul have a chance and are not first 
buried for a period of ten, twenty or even fifty years. 


Chapter IS 

How / understand Krishnamurti 

by M. F. 

From time to time the multipersonal entity that is 
mankind produces a man of wisdom and compassion. 
He knows the hearts of beings and the Truth beyond 
the fleeting. In himself he bridges the gap between 
the apparent and the real and calls everyone to use 
him for crossing the chasm of beginningless illusion. 

Krishnamurti is one of such. The Truth he wants 
to take us to is as ancient the heart of being, but 
the way he shows is supremely adapted to the present 
state of the human mind. 

We have lost all confidence in whatever the past has 
created. Our religions, cultures and civilizations have 
betrayed us. We are at the brink of the abyss between 
nuclear warfare and overpopulation. And we do not 
know whom to trust, whom to follow. 

Krishnamurti says: trust nobody, follow nobody. 
Doubt-question—see the false as false and the so- 
called true too as false. Distrust even your own capa¬ 
city for doubt, till your mind realizes fully that not 
only it is unable to reach the true, but it creates illusion 
ceaselessly. The understanding of the perverting nature 
of the mind is all the mind can reach. Total self-dis¬ 
trust leads to a state of infinite despair. The mind has 
nothing to turn to and yet cannot stand the agony of 
nothingness. Having nowhere to go it does what it 
never did before—it goes within—along a new dimen¬ 
sion—and meets at last the power and the loving wis¬ 
dom of the Fact, 
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Krishnamurti has an enormous reverence for facts. 
To him the fact contains all that is needed to deal with 
it creatively and happily. All that we need is a mind 
able to meet a fact in humility and obedience. We 
do it in science and in love and in pure action born 
from reverence for truth and life, 
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Chapter 19 


Way of the Paradox 
by LUIS S. R. VAS 

The theme of this paper is the paradox: an occurence 
more widespread than usually realised. It is a tendency 
in the whole universe, of things to behave in precisely 
the opposite fashion to what we might reasonably ex¬ 
pect them to do. Beginning with the physical world 
of matter, as illustrated in Heisenberg’s principle of in¬ 
determinacy according to which, if you know the .velo¬ 
city of a*sub-atomic particle, you cannot know its 
position at any given time and conversely if you know 
the position you can’t know the velocity; from there 
it extends to the animal kingdom as when a donkey 
who refuses to move forward at any price does so 
readily when pulled back by the tail; and exhibits its 
most curious varieties in the human organism and 
mind. 

Consider the case of Homoeopathic medicine. The 
underlying principle was discovered by Dr. Samuel 
Hahnemann of Germany while translating Cullen's 
‘Materia Medica’. The unfamiliar claims made for 
some herbs in the book, provoked Dr. Hahnemann to 
swallow a sample of cinchona bark which has fever 
curing properties. 

To his astonishment he found himself running a tem¬ 
perature. After more tests the doctor was inevitably 
led to draw the startling conclusion that substances 
causing the symptoms of certain deseases in healthy 
men cure those affected with the same ailment. “Simi¬ 
lars cure similars” is how Dr. Hahnemann worded the 
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law which makes homoeopathy work, The ‘similar’ 
drug merely heightens the symptoms, thereby giving 
enough stimulus for the organism to be led to the 
‘opposite’, that is to say towards health. The only 
precaution needed is to “do no more than stimulate 
the diseased part upto the normal level.” This is re¬ 
latively simple, since the smaller the quantity, the more 
effective the result. Vaccines in allopathic medicine 
show a similar property. 

What happens in the mind appears to be no different 
than the peculiar reaction of the body. Victor Frankl, 
a noted Austrian psychiatrist and originator of logo- 
therapy discovered the use of ‘paradoxical intention’ 
to cure neurotic compulsions. To those stutterers 
whose malady has psychological rather than biological 
roots, he advises the course of trying to intensify it 
instead of attempting to reduce it. The patients gene¬ 
rally find themselves unable to do so and speak nor¬ 
mally. 

Insomniacs are asked to keep awake for as long as 
they can. They find that each night they can keep 
themselves awake for shorter periods until finally they 
are able to sleep normally. A patient suffering from 
neurotic fear of heart trouble, following Frankl’s sug¬ 
gestion would say to himself: “Yesterday I had one 
heart attack, to day let me try and have two,” He 
can hardly help being struck by the humour of the 
Situation and would undoubtedly laugh at the absur¬ 
dity of his ailment. This would restore him to health. 

Even Freudian psychoanalysis illustrates the psycho¬ 
logical boomerang. When we try to forget unpleasant 
memories, we merely succeed in burying them deep in 
our unconscious where they upset our mental balance, 
until brought back to light by free-association and 
dream analysis and are met face to face. The meeting 
and simple recognition of the cause resolves the pro¬ 
blem. 
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The eminent Indian thinker, J. Krishnamurti, shows 
how various psychological and spiritual problems can 
be tackled in this way. Left to ourselves, we usually 
try to escape unpleasant emotions like hate or bore¬ 
dom by cultivating the opposite emotions. We try to 
find excitement when bored; try to be loving when 
hateful. With the result that conflict is implanted in 
the mind. We are torn between what we are and 
what we want to be; between boredom we feel and 
excitement we want to feel. This only worsens our 
condition, 

Krishnamurti, on the other hand, tells us: “if you 
have nothing to do, if you are bored, why not be 
bored? Why not be that?..,.If we accept what we 
are, then we see that the thing which we dreaded, the 
thing which we called boredom... despair... fear, has 
undergone a complete change.” We begin to look at 
it from an entirely new angle and it ceases to be bore¬ 
dom, despair or fear and we no longer want it to leave 
us. 

Alan Watts in his book ‘Wisdom of Insecurity’ pleads 
for a similar attitude in dealing with our obsessive crav¬ 
ing for security. The feeling of calm and poise will 
come, he maintains, when we whole-heartedly accept 
the fact that security and redemption from peril are 
unobtainable in the essentially transient nature of life 
on earth. 

We shall discover then that such a security would 
not be worth having at all. 

In Japan the art of defence called Judo also follows 
the way of the paradox in encouraging die enemy by 
giving him the upper hand and then using his effort 
to one’s own advantage. 

The Zen sect of Buddhism employs a similar strategy 
to open its novices to enlightenment. The instrument 
it has perfected for the purpose is the Koan, a logically 
insoluble riddle which can be deciphered only when 
rational thinking is suspended and intuition takes over. 


y. 
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The novices rack their brains to the point of exhaus¬ 
tion to solve the Koan, to no purpose, until in com¬ 
plete desperation they give up. At this point the solu¬ 
tion comes to them -in a flash and they attain Saton 
(enlightenment). Zen thought, language and practice 
make a consistent display of paradoxes., whose aim, 
again paradoxically, is self-integration which leaves no 
room for wavering between ’to be and not to be. 

The paradoxical nature of man is also discernable 
in a somewhat different guise when he passes from 
the state of nature to the state of ‘grace’; from sava¬ 
gery to gracious living. This transition which involves 
the aquisition of enough affluence as to be assured 
of his livelihood, entails the reversal of means and 

ends. . ' , 

He who used to eat to live, begins to live to eat. 
He who used to hunt to survive, hunts for sport. He 
who used to face dangers to forestall greater dangers 
of death to himself and his tribe, now enjoys dangers 
for their own sake in mountain climbing and motorcar 
racing. Arnold Toynbee describes the growth of civili¬ 
zation in terms of challenge and response. One would 
have thought that one’s, capacities would develop jf 
unrestraint by external agents. The opposite is in 
fact the case. Only when sufficiently difficult obstacles 
stand in our way can we gather enough energy to over¬ 
come them. 

Eric Hotter has shown how radical changes in society 
are carried out not by the strong and the powerful as 
we might expect but by the weak: and the discontented. 
America is the product of the persecuted, the misfits 
and. the undesireables of Europe. 

Witness also how revolutions which imply the break¬ 
ing of the law are masterminded by lawyers whose 
business is to preserve and protect it: two outstanding 
cases in point being the French Revolution and our 
own struggle for independence. 
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Paul Tillich calls the phenomenon under discussion, 
ambiguity. “It is my conviction” he said once, “that the 
character of human condition, like the character of all 
hfe, is ‘ambiguity’: the inseparable mixture of good and 
evil, of true and false, of creative and destructive forces— 
both individual and collective.... He who is not aware 
of the ambiguity of his perfection as a person and in 
his work is not yet mature; and a nation which is not 
aware of the ambiguity of its greatness also lacks 
awareness”. The paradoxes cited above, thus point 
to the essentially perplexing quality of human and non¬ 
human nature. Their moral for us—finite beings grop¬ 
ing for the infinite; living in the present, yet planning 
smglemindedly for the future; whose ‘greatness is in 
what we can do with our petty grievances and joys’; 
for whom, whose life is worth nothing, nothing is 
worth their life—the lesson for us is that our way of 
life should meet the rquirements of the ‘struggle for 
existence’ by waging a kind of tactical warfare which 
uses the enemy’s powers to our advantage, rather by 
engaging the adversary in a pitched battle, fought and 
lost in prehistoric times by the dynosaurs in their bid 
to survive. We have to learn that we live no more by 
logic alone than by bread alone and that in our time 
madness may lie, not so much in our loss of reason 
as in the loss of everything except our reason, to bor¬ 
row a phrase from the greatest paradox maker, G. K. 
Chesterton. 
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Chapter 20 

Zen and Liberation 
According to Krishnamurti 

by ROBERT POWELL 


Zen may be true, but is it necessary? And if so for 
what and for whom is it necessary? It majrbea need 
with the Buddhist, or with the individual who has a 
penchant for exotic cults; but is it essentml for 
ordinary human being seeking liberation from sor 
row? For if Zen is Life—and tins is h °w die author 

sees it_do I then still have to bother with it? For 

as little as I can avoid Zen, and any conscious pre¬ 
occupation with the word “Zen”, or what has been 
said about it or in its name, must be superflous. 

On the other hand, if Zen is not Life, but a mere 
fragment of it, a special discipline or pattern of actiom 
it can’t be true. iLen it is just another ism , an 
invention of the mind anxious to find security, or it 
may be merely an intellectual pastime. In hat case 
the question starting off this article would not arise at 

<llL i 

To enquire from a particular point of view, accord¬ 
ing to a certain ism—whether Communism, Roman 
Catholicism or Zen, is Immaterial—is no enquiry at all; 
for what I find will in some way be dependent upon 
my premises. Moreover, it is not Zen either. 

It is important that the reader be fully aware of the 
contradiction involved in the last paragraph, on the 
verbal level. If Zen is the Nothingness of Life, then 
mrvr#» 1C tiiftw tn sav! Then surely, the moment 


1 utter one word—that is, a word about it—I have be¬ 
trayed, I have cut up the Wholeness of Life, And is 
it not this which is taking place in the world today and 
has happened from times immemorial whenever an in¬ 
dividual caught a glimpse of the Truth and tried to 
communicate it to another? 

Because only very few understood and kept their 
tongue tied, the Truth was so-called “passed on” by 
the “followers” and in the process “interpreted”, i,e„ 
twisted and stepped down, so that it was no longer 
Truth at all. Thus Zen, as an ism, was bom, with its 
philosophy, its meditation exercises, koans, etc., to be 
greedily snapped up in the twentieth century by the en* 
nuid intellectuals of the West, who are ever looking 
for some new stimulant, some new fad to cover up the 
barrenness of their minds and the emptiness of their 
hearts. And so it came about that Zen Buddhism be¬ 
came a factor in increasing the confusion in a confused 
world. 

Now, the person who really clearly perceives this, is 
at once free from all flirtation with words, isn’t he? 
Having seen that all intellectualization, all speculative 
philosophy is a betrayal of what is true, he will have 
none of it. To him the issue is not whether or not to 
embrace Zen, but to live , totally, to face one’s imme¬ 
diate problems with intelligence, knowing that this in¬ 
telligence cannot as long as there is a dependence on 
authority or the following of a system. 

To cling to Zen, or to any other technique, approach 
or circumscribed path is to deny Life, which is a path¬ 
less land. To find This Life, to discover whether there 
exists anything beyond thought and experience, one 
must deny Zen as will as any other school of thought; 
as Krishnamurti once expressed it so pointedly; “You 
can only find everything by abandoning everything.” 
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The denial of everything that stands in the way, U., 
this whole intellectual process of analysis and synthe¬ 
sis, deduction and induction, must be made with pas¬ 
sion, with intensity, which springs from an instanta¬ 
neous perception of the fallacy of any positive ap¬ 
proach, Thus, there is only the negative approach, 
which is not an “approach” in the accepted sense of 
the word because it is not a movement in time, not pro¬ 
gressive, but the seeing of things in a flash, The des¬ 
truction of all false values in one’s outlook on life. 
Let us first do that, before seeking for “positive values”. 
Maybe then we shall find that all “positive” values 
are false—“values” being ideas or ideals—and that 
their total denial bring into being a positive state which 
is not a reaction to the false—a form of being which 
may be said to have “virtue”. But the above implies 
that what is referred to by the word “state” is a being 
without continuity”; it is the dynamic process of de¬ 
nial, which rquires a great deal of energy and passion 
and alertness. 

‘ This revolutionary approach to an investigation of 
true and false values cannot be learned from another, 
it cannot be mastered through the acquisition of in¬ 
formation, which is adding to one’s store of knowledge 
and therefore the cultivation of memory. It comes 
into being the moment that thought becomes aware of 
its own conditioning, and thus of its incapability of 
ever freeing itself. After all, to find out if there is the 
Eternal, the Unlimited, the mind must first be unlimit¬ 
ed, have destroyed its own frontiers, for can the limit¬ 
ed ever find the Unlimited, the Immeasurable? And 
how can the mind destroy its frontiers when it does 
not even recognize them? There are really two ques¬ 
tions involved in this problem, namely; can the mind 
know its own limitations; and if so, can it then pro¬ 
ceed to destroy these limitations? 
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If we go into this problem for ourselves and experi¬ 
ment a little, we shall discover that the mind can be¬ 
come aware ( of its own limitations; and that this very 
awareness signifies at once the destruction of these 
limitations, So in order to go beyond thought, I am 
first to go strenuously with thought as far as it will go; 
u u P ursue thought in this manner to the very end, I 
should be able to think straight, with accuracy and 
patience. In this awareness comes to light the chain 
of cause-and-effects leading to the exposure of the 
mind’s conditioning, the seeing that whatever the mind 
does is from its conditioning and is therefore rigidly 
determined. This perception is the.first stepping into 
freedom, but it is also the last step; it is truly an ex¬ 
plosive shattering of the prison of the mind: the birth 
of the First and Last Freedom. 
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Chapter 21 


Krishnamurti and Modern Thought 

by RENE FOUERE 


One of the features of modern mentality is a sort of 
aggressive individualism, The individual, instead of be¬ 
ing a centre of affection and intelligence, has become 
a pattern of insistent and excessive demands. A voci¬ 
ferous declaration of human rights. 

Such demanding individuals are the natural results 
of an outlook which makes human growth less import¬ 
ant than the ever growing possessions, both material 
and intellectual. Once such outlook is accepted—and 
it seems to be so universally, openly or by implication, 
one is brought to believe that the quality of a civilisa- 
, tion is measurable by the quantity of material or in¬ 
tellectual goods it is able to produce. No wonder that 
another feature of contemporary thinking is its obses¬ 
sion with efficiency, both physical and mental, based 
on scientific and admittedly very fertile technology. The 
breaking of records has become a passion. Science is 
now entirely utilitarian, industrial efficiency grows by 
leaps and bounds, the individual is increasingly regi¬ 
mented, governed and controlled by the modern super¬ 
man, the expert. All thinking has become deeply spe¬ 
cialised. The individual is now only a cog-wheel in 
the social engine. His life is atrociously hollow and 
barren. His inner poverty makes him crave posses¬ 
sions and distractions. Even possessions are made 
into distractions, for once a thing is divorced from its 


legitimate use, it becomes merely a source of enter¬ 
tainment.. Literature is now mostly a source of vio¬ 
lent emotions or of verbal sedatives. Stimulation and 
evasion have become universal, human thought is de¬ 
voted to amusements and escapes. An ever growing 
demand for things accelerates still further an industrial 
development already excessive and man is crushed un¬ 
der the burden of his own accumulations, yet asking 
i for more and more. People fight viciously for raw 

materials and markets,, for territories and political 
power to the point of being threatened with the terri¬ 
fying prospects of nuclear annihilation. Man seeks in 
the excess of property and pleasure an intensity of life 
which may end too quickly and in nameless horror. 

The total mechanisation of human existence pro¬ 
ceeds rapidly, gaining impetus from its own results. 
Man becomes increasingly automatic in his actions, 
[ increasingly demanding in his distractions, for he can- 
j not find any meaning in his cog-wheel existence, ruth¬ 
lessly conditioned and controlled by all around him, 
threatened with a sudden, atrocious, and meaningless 
death. Both literature and art reflect the universal 
f anxiety and distress of humanity without values and 

without fervour, engaged in endless filling of some bot¬ 
tomless buckets. 

Science, incredibly successful, has acquired prestige 
in the eyes of the masses; the worship of science is 
now almost idolatrous. All is expected, from its con¬ 
stant and rapid progress, from its adventures in the 
depths of matter and of life. We hope that science 
, will resolve all our problems and put an end to the 

conflicts between individuals themselves and between 
man and society. We expect a well qualified techno¬ 
cracy to bring order even into the universe of human 
relations, We are convinced that new institutions, the 
result of careful investigation, will succeed in control¬ 
ling behaviour by a judicious system of pressures and 
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enticements and will weld people together into, a har¬ 
monious unity in which everybody will find his hap¬ 
piness. In such an approach to transformation of 
mankind, primary place is given to ideological construc¬ 
tions, the mental models shown to the crowds for be* 
lieving and following. These ideologies are social 
myths and we seek among them the supreme, the most 
satisfactory, myth, No wonder that modern thinking 
is all centered round ideologies. 

Science and ideologies both undergo a process of 
development which seems to aim towards a perfect 
individual in a perfect society as the inevitable out¬ 
come of a historical process. Tlius perfection becomes 
a matter for the future, not for the present We sacri¬ 
fice the living generation to a definite but distant goal. 
The man of today is sacrificed to the superman of 
tomorrow. 

Along with the material progress, the moral deve¬ 
lopment of man is taken to be the result of a histori¬ 
cal process. In a society devoted to production effi¬ 
ciency confers merit and social distinction. Social 
morality has been identified with the art of holding on 
to the top of the social ladder, the rings of which re¬ 
present the hierarchy of conventional distinctions. 

In literature, as in life, love appears to be felt as a 
mutual dependence, a search for each other’s com¬ 
pany, a craving for mutual possession, in which the 
desire to possess and to be possessed merge. The 
greater the mutual dependence, the stronger the bonds 
that bind, the more perfect is love considered. 

Rational thought, the mother of science, is believed 
to be the only instrument for finding the ultimate truth, 
which could be formulated and impressed through 
education on the minds of the young as and when it 
suits the experts. ■ 

In the same manner, happiness must be found on 
the cross-roads of historical development and social 
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(or religious for some) organisation. Man is predes¬ 
tined to be happy, provided he believes, obeys and fol¬ 
lows. Naturally, the individual rises in revolt when¬ 
ever his own little scheme of happiness is threatened 
and creates within the bigger world of society a world 
of his own. Similar to the ever expanding universe 
ol' the astronomers are our individual expansions, 
Every individual wants to expand, to accumulate more 
and more, physically and mentally, at the cost of every¬ 
body else. He may include within the circle of his 
egotistic urges a few of his family and friends, but the 
rest of the world is his legitimate prey. The individual 
has become the cancerous cell of the social body which 
rots and tears because of his blind and lawless urges. 
Ine more so when all the cells of the body social are 
diseased, when each preys on others. The collective 
organism grows., beyond all sense and measure and 
crumbles under its own weight, entangled in the enor¬ 
mous complexity of its functions. Such is the picture 
of the modern world and the ideas that made it. Mod¬ 
ern thought is filled with the self-assertive rebellion of 
The individual against a society arranged for supplying' 
mass produced and mass controlled happiness to every 
man, provided he fits into a pattern. Man is either 
taken to be a member of a group, identical with other 
members or entirely separate, separate in his morality, 
his values, his merits, his uplift, his security, his con¬ 
tinuity and his historical development, which is end¬ 
lessly postponed. 

What is Krishnamurti’s attitude to modern thought? 
He rejects it almost totally. It has condemned itself 
by the world it has created and its blood-drenched 
chaos in which we live. 

Krishnamurti will not accept the definition of the 
. individual as a focus of multiple demands to be satis¬ 
fied and made happy by an ideological formula, how¬ 
ever scientifically worked out. To him happiness is 
not the result of accumulations, material or mental, 











174 


the mind of j. krishnamurti 


COMPARATIVE STUDIES 


175 


nor can it be found in a resurrected past nor in an 
ideal future, but only in the immediate present and by 
a man who has taken sole and total responsibility for 
himself and his life. To Krishnamurti morality has 
nothing to do with merit, with disciplines suggested, 
by others, with Mowing a pattern of behaviour. Mo¬ 
rality is merely the way to reality, it has no value, in 
itself. He says that no amount of scientific research 
will establish harmonious relations between our fellow- 
men that a truly human world, self-correcting and 
therefore stable, will come only when temporal gains 
will give place to eternal values. Such eternal values 
will not be found in some imaginary heaven, but in 
the quality of human relations, which in themselves 
are their own eternal value. Escape from human re¬ 
lationship is escape from reality. _ t . 

Truth is, to Krishnamurti, something living and in¬ 
describable and not an abstract proposition compressed 
into a formula. 

According to him, the sense of T is the very source 
of suffering. To him all self-increase, all search for 
power for one-self is merely vain escape, foolish and 
cruel. He says that rational thinking is valuable only 
when it leads to an experience which is beyond thought. 

Such experience may still be called ‘Thought’, but it is 
thought of a different quality, fluid and pliable, free 
from all authorities and traditions, from formulas and 
habits, from all slavery to words, such thought never 
repeats or imitates itself, it is always creative, eternally 
renewed, ever fresh. It is also real love. This love 
flows in motiveless action, not in the self-seeking, uti- ^ 

litarian and spectacular activities of the world. The f 

man who loves is neither bound nor does he bind. His 
is supreme intelligence, He alone can solve all pro¬ 
blems, individual and social, which are fundamentally 
the same. Such love cannot be born from a ritual, an 
ideology, from admonitions of another or some self- 
inflicted violence. It is the flowing of our inner cla¬ 


rity and silence. It is its own eternity. Not the eter- 
j nity of continuity of some idea, hope or desire, but a 
stream of living moments, each complete, each a time¬ 
less, but perfect expression of love itself. Such eter¬ 
nity can be realised any moment by a kind of a vertical 
jump out of the horizontal groves of common, time- 
bound thinking and of the feeling in the ‘like-dislike- 
don’t care’ pattern. Love is not cumulative, it is not a 
* product of evolution. We cannot find it in the course 
of time, for in time only the T grows, Nor can it be 
put together by a clever re-assembly of materials and 
capacities already at our disposal. Love comes into 
being spontaneously when thinking, the creator of pro¬ 
blems, calculating, aiming, striving, has seen that it is 
unable to resolve the agonising problems it has itself 
created. When the mind is fully convinced that all 
its activities are sterile, it stops and the moment of 
perfect silence is suddenly flooded by that eternity of 
love, of which Krishnamurti speaks. When all com¬ 
parisons, choice, accumulations and intentions are 
given up, when the mind ceases to draw on the future, 
the now, at last, comes into its own, free from future 
which was but a projection of the past, man finds his 
own eternity, which is also the reality of the world 
around him. 
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Chapter 22 


Transformation of Personality According to 
Krishnamurti , in the Light of Psychoanalysis 

by LUIS S. R. VAS 


Briefly the kernel of Krishnamurti’s analysis of Per¬ 
sonality is as follows: We are normally the result of 
past experiences. We see the present only in relation 
to our past and plan the future too with the data gath¬ 
ered from it. The unknown we see only as a varia¬ 
tion of the known. The past, the known, the experi¬ 
enced form a pattern and against this frame of refer¬ 
ence we fashion our life. Consequently the newness 
of present experience is soiled and our perception is 
distorted. 

Moreover we label the bits of our past experience 
variously as ‘pleasant’, ‘unpleasant’, indifferent’. As 
we scan the present we tend to act with a view to col¬ 
lect more pleasant material, which we like to accumu¬ 
late in our storehouse of memories, and tend to avoid 
the unpleasant. Having once tasted good food,, re¬ 
ceived praise for our intelligence, things which delight¬ 
ed us, we seek these things again in die future. 

Emotions rise in us and provide the potential, which 
Krishnamurti calls ‘capacity’ to acquire, by checking 
with our accumulated knowledge, what we deem to be 
desirable and to reject what is not. Our behaviour, 
then, is largely automatic and much of it hardens into 
inflexible habits,, addictions, obsessions. Even worse, 
this conditioning produces dilemmas which can in the 
end cause sizeable emotional conflicts. For instance 


| re S ard a ce dain commodity such as, say, a 

I nigh income as desirable, Its acquisition entails the 
unpleasantness of hard work. There is a tension be* 
tween greed and laziness. The stronger emotion of 
course wins but may lead to . frustration if results belie 
tne expectations. Or if the contending forces do not 
f appreciably differ in strength, the long hard war can 
only end in a nervous breakdown. 

Is there, then, a way out? Yes; this course of events, 
so common as to be almost universal, need not neces¬ 
sarily take place. It is an avoidable aberration caused 
oy our lack of understanding of our psychological pro- 
cesses. 

Krishnamurti’s solution envisages the breaking up 
or the frame of reference of our past and living only 
in the present, moment by moment. But since we can¬ 
not will our experience into oblivion nor dissolve our 
emotions when we please, the solution is easier formu¬ 
lated than applied. 

To make it applicable, Krishnamurti offers a set of 
preliminary insights. The first involves the realisation 
that we cannot solve a psychological problem by a 
static measure. That is, no formula, no discipline, no 
practice will serve the purpose. The second insight 
is that while we cannot erase the factual memory of 
; our past, we can 'wipe off the ‘psychological memory’ 

l which is Krishnamurti’s term for emotionally charged 

memories. For instance, if I 'were beaten up in a 
certain dark alley, the terror I then felt would keep on 
recurring every time I passed a dark valley. It is not 
possible by dint of will to forget the alley or the treat¬ 
ment meted out to me there, but the fear can be made 
to subside through a state of awareness. This aware¬ 
ness of all our feelings, thoughts, desires, and reactions 
as they occur should not be tinged either by approval 
i or condemnation. Nor should we try to escape th* 
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fears, stop the thoughts, arrest the desires or otherwise 
change the reactions as they arise in us. This is the 
last insight. „.. 

Total awareness then becomes, according to Knsh- 
namurti the only way to solve the ‘problem of pro¬ 
blems’, our profoundly unsatisfactory relationship with 
life, by a total transformation of personality. A few 
considerations on personality in the light of psycho¬ 
analysis will show how. 

Psychoanalysis describes personality in terms of two 
drives—the libidinal and the aggressive which emanate 
from the psyche. The libido—the psychic source of 
love—rising from the subconscious in a constant stream 
is directed, ‘cathected’ is the technical term, in varying 
degrees to the ego or external objects depending on 
circumstances which make either or both receptive to 
it. The aggressive drive-—the psychic source of hate 
—operates from the superego and varies in direction 
and quantum in relation to the stimulus provided by 
conditioning, that is to say by habits and taboos and 
customs learnt from society. If, for some reason, the 
aggression on the ego is weak, then the libido direct¬ 
ed towards it is correspondingly stronger. The per¬ 
sonality of such a person is said to be narcistic.. If the 
aggression on the ego is strong, both aggression and 
libido are deflected to the external world and such 
personality is aggressive in Freudian terminology. 

Personality, according to Psychoanalysis is largely 
aquired due to early training imparted to the child 
in its first few years. If the child is brought up with 
a rigorous discipline, a strong super-ego is formed and 
an ‘aggressive’ personality in the process. A permis¬ 
sive rearing of the child leads to a weak super-ego and 
a narcistic personality. 

P. Spratt who has done a study on Hindu Culture 
and Personality, claims that Hindus are distinctly nar¬ 
cistic due a pampered childhood as opposed to the 
aggressive personality of the Westerner. Of course 
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thpre are exceptions but these types characterise the 
vast majority. It should be clear from this summary 
account that both personalities are to a greater or 
lesser extent unbalanced, the Indian leaning towards 
the Yogi, the Westerner towards the Commissar end of 
spectrum. Spratt adds that the best kind of persona¬ 
lity is that of the projective introvert, that is to say 
of the man who loves his ego. completely and then 
identifies it with the world. Tagore’s personality is 
described as an example. This balance is not very 
satisfactory either, since it is a temporary' state of an 
essentially narcistic person. 

Putting Krishnamurti’s awareness into operation dis¬ 
solves the conditioned thinking and does away wifli 
the superego, also permitting an unobstructed flow of 
the libido to the ego and the external world equally. 
Love, not the super-ego, becomes the lawgiver. The 
moral consequences were indicated by Aldous Huxley 
in his foreward to ‘First and Last Freedom’. “Love 
and do what you will....” Huxley wrote “but if you 
start by doing what you will or what you don’t will 
... .you will never love”.-This aphorism also serves as 
a nutshell statement of Krishnamurti’s thought. 
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Chapter 23 


General Semantics as an Introduction 
to Krishnamurti 

by LUIS S. R. VAS 


“Man is an amphibian” wrote Aldous Huxley, He is 
compelled to live on several levels at once—the phy¬ 
sical, the emotional, the verbal and other levels. His 
organism is stimulated by ‘agents’ from all these 
sources, The ‘agents’ are symbols that have acquired 
for him some meaning or other. Thus the word ‘lire’ .j 
(verbal level) shouted in a cinema house (physical 
level) may rouse a thousand human beings to panic 
(emotional level) and cause a general stampede (phy* j 
sical level) with all its unfortunate consquences, The ! ' 
illustration demonstrates how stimulus from one level 
prompts the human organism to react on different 
levels. The enormously complex interplay of stimuli 
and reactions flying back and forth from level to level j 
results in a general and hopeless confusion. The human 
being is then virtually incapable of distinguishing the 
various levels. This confusion he projects on the world 
at large; and his relationships with it and fellow men 
are seriously infected, 

Having established a particularly serious handicap 
in human condition, it is possible to examine and com¬ 
pare two attempts made so far to resolve the situation. 

J. Krishnamurti and Alfred Korzybski approach the 
problem from two not widely different directions. To 
Krishnamurti it is a problem of freedom versus slavery 


or of clarity versus confusion, To Korzybski it is es¬ 
sentially the latter and its consquences on human 
sanity. They have, in other words, many points in 
common mid it is the purpose of this paper to suggest 
a synthesis of the two with Korzybski’s thought as a 
spring board to Krishnamurti’s philosophy of life. But 
to begin, let us take the latter first. 

. Krishnamurti’s method is that of mass brain-storm¬ 
ing with huge audiences or face-to-face exchanges with 
individuals, In cither case his function is that of a 
catalyst in a chemical reaction. Employing a kind of 
verbal shock therapy, lie hopes to force his audience 
to think for itself and be aware, moment by moment 
of its mental processes and physical reactions. His 
ultimate purpose is to free a notoriously security-prone 
mind from the enslavement imposed through condi¬ 
tioning by tradition and society, Krishnamurti pro¬ 
vides the first push in this direction with his perceptive 
analysis of the various concrete situations that corner 
the mind into relinquishing its responsibility to habits 
and social norms. 

It is difficult to say how far Krishnamurti has been 
successful. But it is a safe bet that the vast majority 
of his listeners go back more deluded than they came- 
The reason is not too far to seek, Krishnamurti is not 
too careful to define his terms, sometimes using the 
same terms in more than one context and in senses 
widely divergent from the common usage. 

With Korzybski the case is very different. He has 
created a system—the very thought of one horrifies 
Krishnamurti—designed to separate the “levels of ab¬ 
straction” and to clarify the mind, The blue-print of 
his system of General Semantics was drawn in his mas¬ 
terpiece, ‘Science and Sanity', and further refinements 
have been added by a small coterie of able followers 
who include S. I, Hayakawa [Language in Thought 
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And Action) Stuart Chase {Tyranny of Words) Wen- 
dell Johnson (People in Quandaries) Irving Lee 
(Habits in Human Thinking). _ _ 

Only a few of their many fascinating techniques can 
be mentioned here. First, the definitions and the 
axioms: general semantics is a comparative study of 
human reactions to words and other symbols with a 
view to forestall unwarranted, harmful, confused and 
confusing reactions and to ensure a saner living. This 
is possible, if you learn to live on one level of abstrac¬ 
tion at a time. When you are eating, for instance, 
shut off all your thinking; concentrate on the taste of 
the food. Don’t verbalise, don’t compare to your me¬ 
mory of other food’s taste. With practice one is cap¬ 
able of achieving this for a continuous minute or so at 
a time. Similarly with the emotions learn to accept 
them, without rationalising. Rationalised acceptance or 
rejection stimulates second order emotions (like hat¬ 
ing your hate or being proud of your love) either 
strengthening the original emotion or causing a con¬ 
flict between first and second order emotions. It may 
be remembered that emotions are not directly depend¬ 
ent on the will but curiously "acceptance of that which 
cannot at the moment he changed, changes it" (Levels 
of Being & Existence, Weinberg), 

The verbal level is the most active and the cause of 
most inter-level confusions, It is also the most im¬ 
portant because it provides the main entry into the 
levels of knowledge and belief. 

For clarity here, then, General Semantics prescribes 
the directive “find the referent" every time a word is 
used and a statement made. Referent means a con¬ 
crete, objective, palpable reality. Take the sentence 
“Capitalists are blood-sucker,j”—who are the ‘capi¬ 
talists’ you have in mind; whose ‘blood’ have they 
‘sucked’? Secondly, use quotation marks when the state¬ 
ment or part of it is inferential, not directly observed, 
as shown in the previous sentence. Thirdly, take the 
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help of date, index and ‘etc.’ to qualify and clarify 
your thoughts and statements and those of others. Thfts 
friend 1, is not friend 2: Two friends need not be friendly 

d i i^ e wa ^ ^ or aame reason; Indian (income 
Ks. 1,000 p.m.) is not the same as Indian (income 
Rs. 1,00 p.m.); U.S. Foreign policy (Dulles) is differ¬ 
ent from U.S. Foreign Policy (Rusk). Mr. A. is a cap¬ 
able manager (etc)"—‘etc’ implies that he is in addi¬ 
tion, a father, husband, smoker, teetotaller etc. etc. etc. 
■-to remind yourself that no statement is or can ever 
be complete, 

As a substitute to the above techniques, general 
semantist D. David Bourland Jr. advises doing away 
summarily with all forms of the verb ‘to he’.' Since he 
began practising the precept, his listeners have notic- 
ed an increasing lucidity in his expression (Time, May 
23,1969). The reason is that the verb ‘to be’ freezes the, 
concept of time by emphasising an identity: for In¬ 
stance when you say «‘R’ is a thief" you imply (or at 
least instil the impression) that B was a thief and ever 
will be a thief. Thus “our language" says Bourland 
remains the language of absolutes”, while in reality 
time and movement are inexorable and though you 
say a rose is a rose in the fraction of a second that a 
rose is described, it has already begun to alter. Hie 
technique has three major advantages over conven¬ 
tional English (i) Questions like ‘What is Man’? ‘What 
is Art ? become meaningless (2) Wooly, cliche phrases 
like “Boys will be boys", “We know that is the right 
thing to do" are avoided; (3) Factual and inferential 
observations cannot be confused with one another, 
“Once you realise that every time you say ‘is’ you teli 
a lie," he says, “You begin to think less of a thing’s 
identity and more of its function. I find it much harder 
to be dishonest now." , 

With clarity at the conscious level it far easier to 
achieve clarity at the unconscious level too. Having 
separated the various levels of abstraction it is much 
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easier to be aware of the reactions of each level, even 
if more than one level is operating at a given time, 
while ordinarily one is aware at only one level at a 
time, now it is possible to be “living on several planes 
at once”. Self awareness is a highly creative activity, 
and clarity at every level both sharpens awareness and 
it is intensified by the latter. The creative and cura¬ 
tive powers of conscious attention have been stressed 
by thinkers other than Krishnamurti and Korzybski. 
“One hour of conscious solitude will enrich your crea¬ 
tivity far more than hours of trying to learn the creative 
process ” says Paul Tillich in “The Eternal Now” _ Else¬ 
where he writes “No one can experience depth without 
stopping and becoming aware of himself. Only if he 
has moments in which he does not care about what 
comes next can he experience the meaning of this mo¬ 
ment, here and now and ask himself the meaning of 
life”* Here is what Reinhold Niebuhr has to say: “If 
the self-centered self is shattered by a genuine aware¬ 
ness of its situation there is the power of a new life 
the experience”. And Gurdjieff “All energy spent on 
conscious work is an investment that spent mechanically 
is lost forever”. 


Chapter 24 


Tagore and Krishnamurti 

by S. SIVRAMAN 


Like all the religious poetry of India, Krishnamurti’s 
poetry also is mystic. Krishnamurti seems to have 
communed with God face to face, as did the seers of 
the Upamshads, The living vision of God, which has 
plunged Indian Saints into ecstatic self-forgetfulness 
and caused some of them to become oblivious of the 
world and some others to see all the world as the mani¬ 
festation of the One, cannot but be a little incompre- 
hensive to the West, since the West has largely lived 
its religious life through faith rather than direct reali¬ 
zation. But in the East the vision of God is as real as 
the concretest reality, and consquently yearning' and 
vision have moved the Eastern poet saints to as in¬ 
tense poetry as any earthly vision or yearning has 
moved the poets of the West. This relation of the in¬ 
dividual soul to the Supreme Soul has been so endow¬ 
ed with personality that the religious poetry of the 
East is not an Impersonal philosophy, but is full of the 
personal, human clement in the highest degree requir¬ 
ed for great poetry. That is why the effusions of the 
Eastern mystics from the seers of the Upanishads 
through the saints of the middle ages down to their 
modern descendants such as Rabindranath Tagore and 
J. Krishnamurti, are not only highly religious, but also 
highly poetical. 

Since Indian religious poetry expresses the search 
and discovery of one Supreme Personality by another 
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individual personality, it possesses a rich, living variety, 
inaccessible to any poetization of mere philosophy. 

Both Tagore and Krishnamurti seek union with the 
Eternal Beloved mystically, but their ways differ great- 
jy, Some of the, former’s songs represent the human 
soul as a lover in search of the beloved. They are, 
therefore, characterized by a feminine self-surrender. 
Other songs of his represent God as a companion or 
a Master, and carry the note of friendship or of loy¬ 
alty. Krishnamurti, on the other hand, merges him¬ 
self in consciousness with his Beloved and his poetry 
looks on life from the serene summit of the Infinite. 
While in Rabindranath’s poetry an individual persona¬ 
lity is endeavouring to commune with and delight in an 
Infinite Person who manifests Himself through love 
and beauty in the universe, in Krishnamurti’s poetry 
the individual personality is endeavouring to become 
absolutely one with the Infinite. While, again, in 
Rabindranath’s poetry the realization is one of com¬ 
munion and accord through love, in Krishnamurti’s 
it is one of absolute identification with the Infinite. As 
a consequence, while the poems of Rabindranath have 
an intensity of feeling as a result of preservation of 
separateness of the human element from the Divine 
Perfection, the poems of Krishnamurti have the tran¬ 
quility and serenity of perfection and Godhead. Rabin¬ 
dranath represents the Vaishnavaite’s relation to the In¬ 
finite; Krishnamurti represents the Vedantin’s. 


PART VI 

IMPLICATIONS OF KRISHNAMU RTFS 
THOUGHT 








Chapter 25 


Self-consciousness and Fear 

by RENE FOUERE 


Krishnamurti does not trust ideals. “The ideal is 
always what is not”, he said, ironically, but quite judi¬ 
ciously. Even the ideal of non-violence he questions. 
(I mean here the ideal of non-violence and not non¬ 
violence itself as expressed in actual behaviour). He 
says that it is not the worship of the ideal of non¬ 
violence that will bring peace into the world, but it is 
the individual who can embrace in compassionate un¬ 
derstanding everything, including violence. 

Krishnamurti maintains that he has found the truth; 
but the truth he speaks of cannot be reduced to an in¬ 
tellectual formula; it is the living present, it is life itself. 
And exactly because it is living, conscious; it cannot be 
known objectively. Nor can eternity, which is another 
aspect of Truth, be known as an object. When we ask 
Krishnamurti why it should be so, his answer is deep 
and penetrating. 

“You cannot know but what is over. The living 
thing cannot be known. You cannot ‘know’, analyze 
our thought, unless it is no more. You cannot know a 
living thing which at every moment is alive,'vital, 
creative. Please, see the importance of the fact that 
Truth is not something that can be known.” 

All objective knowledge can be only of the past. 
Even in the world of matter the present moment is 
impossible to know. And even more so in the world 
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of die mind. All introspection is a form of retrospec¬ 
tion.- When, in self-consciousness the “1” wants to 
know itself, it comes to know only its own past. On 
the level of objective knowledge subject and the object 
are forever separate and they are condemned, so to 
say, to chase eternally each other, without being able 
to catch on with the living reality of ourselves. In 
order to be with ourselves in the immediate present 
we must be able to know ourselves ‘on the spot’, with¬ 
out the intervention of analytic thinking which always 
refers us to the past. Intuition, the perception of the 
full meaning of the fact at the. very moment of action' 
and not after, is what Krishnamurti calls awareness, 
which alone, according to him, can open the doors to 
the living truth of our being. He has no regard for 
introspection which is merely an obstacle to action, 
nor for detailed analysis which destroys instead of re¬ 
vealing. Introspection and analysis cannot liberate us, 
for liberation is the fruit of complete self-awareness 
in the present. And he is one with Ramana Maharshi 
in denying the value of all knowledge which is not 
based on. self-knowledge. 

Our vital problems, the problems affecting our be¬ 
haviour, cannot be resolved in any way except by 
awakening in us the creative intelligence or intuition, 
which, by fully grasping the significance of the condi¬ 
tions in which we are, will liberate us from them, what¬ 
ever they may be. Such intelligence is when there is 
the meeting of thoughts and feelings, of love and rea¬ 
son. It transcends thought and feeling; it is love itself,, 
beyond the subject, independent of the object, 

The inadequacy of our responses to the ever new 
situations that challenge us all the time is the result of 
our thoughts being divorced from our feelings. We are 
prevented from living fully, from being totally present, 
really alive. In other words, we are not whole in our 
actions; we act with divided strength, distracted by 
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contradictions. Our actions are not complete, not ade¬ 
quate, and leave behind them a sense of frustration. 
The more we try to do about it, the more our unrest 
grows. We are forever anxious about our future and 
waste our life on getting ready to live. 

We are wrapped up in layers of the past memories 
which give rise to all sorts of morbid reactions. Krish¬ 
namurti says that these memories form the very sub¬ 
stance of the daily ‘me’, the ‘I’, we perceive whenever 
we become conscious of ourselves. This T, built out 
of failure and frustration, condemns us to slavery to 
time, It is the residue of yesterday’s incomplete actions, 
which stand like a wall between us and our f ulfilm ent 
in eternity. 

It is a fact that all self-consciousness is painful and 
is absent in the states of ecstasy and fulness, Krishna- 
murti says: “When you are really happy, deeply in 
love, the *T is not. There is only happiness, the im¬ 
mensity of love. This alone is real, everything else 
is false.” 

We find here a new and striking definition of libe¬ 
ration ; it is a state in which all ‘I’-consciousness has 
ceased because the duality indispensable to self-con¬ 
sciousness is no more; the duality being the distinction 
between the observer and the observed. One can un¬ 
derstand why Krishnamurti claims having lost himself 
at the moment of liberation. 

Nevertheless, when we lose the consciousness of our¬ 
selves as separate ‘I’s, it is because we become more 
than conscious of ourselves; we become consciousness 
itself. “Consciousness itself is the I” tells J. Krishna¬ 
murti. Liberation, therefore, is not something terrible, 
but is the fulfilment and perfection of consciousness. 

Before we were a self and self-consciousness apart 
from it. Now this distinction is no more: being and 
consciousness have become one; the thinker and the 
thought have merged; all division, identification or con¬ 
tradiction have ceased. Nothing is lost, all has become 
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one. Only the distinctions are abolished, but not 
reality. The content of existence is intact, only its 
capacity has gone. 

We no longer are within the field of consciousness, 
for we have finally arrived; an end has come at last to 
our travelling backward in time; going into the future, 
but looking, at the past, which is so characteristic of 
the sense of T. This loss of all self-consciousness is 
the full flowering of consciousness itself. It is a sign 
of inner integration, of victory over all division. There 
is nothing to frighten us in that state; on the contrary, 
says Krishnamurti, it is a state in which no fear can 
be. Man has become spontaneously creative and there¬ 
fore needs no longer to be conscious of himself. 

Krishnamurti teaches that the very sense of a distinct 
and separate existence to which we cling with such 
desperate tenacity is an obstacle to the fulness of living. 
But in our ignorance we take the obstacle itself for 
the fulness which it obstructs. We live by the very 
wall which bars us from living. Its ugly mass fasci¬ 
nates us because it appears so substantial and immov¬ 
able, so totally objective. It gives us the certitude of 
our own continuity. 

Krishnamurti tells us that self-consciousness arises 
only when we are hurt or frustrated. At its root there 
is the desire for self-perpetuation and self-expansion 
which ceaselessly sacrifices the present to the future. 
This desire centered in the future deprives our actions 
of all intrinsic value and makes them into mere means 
towards a goal which is never reached. It brings the 
fear of death, which can always rob us of the fulness 
of life we seek. The very desire for fulfilment delays 
it and keeps it back in the future which is never realiz¬ 
ed. 

Krishnamurti shows us the T as an endless process 
of misery and blindness due to a basic distortion of 
consciousness, which perpetuates itself by its own errors. 
It creates a vicious circle dominated by the past which, 
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even the most painful experiences of life cannot break. 
This process of the self is rooted in the fear of not- 
becoming which is the root of all fears and which 
Krishnamurti calls the fundamental fear. 

This fear is the dark and fatal shadow of conscious 
self-limitation, The self, aware of its own insignificance, 
feels lost in the immense ocean of space and time of 
which it itself is the unconscious creator. This percep¬ 
tion of its real nothingness, however dim and shunned, 
fills it with unconscious agony and makes it seek secu¬ 
rity which eternally escapes. It wants to expand its 
smallness, to strengthen its weakness and to achieve 
that, it puts itself to collecting, with frenzied ruthless¬ 
ness, the most varied materials within its reach; it 
tyranises others to create for itself an illusion of power 
it does not really possess. Yet it knows that no pos¬ 
session, however great and absolute, can change the 
relation between its own nothingness and the immen¬ 
sity around it. All our urge for personal aggrandize¬ 
ment, which has cost the world so much blood and 
tears, is merely a futile evasion of a fact, an endless 
search for a non-existing security, an absurd refusal to 
meet face to face one’s own true condition. It is only 
in the full awareness of oneself, says Krishnamurti, that 
we can put an end to our self-perpetuated torments 
and break the lance with which forever we goad our¬ 
selves. 

(Translated from the French) 













Chapter 26 


Relationship and Love 

by CHARIS LEYBOURNE-WHITE 

Relationship, as it is generally lived, is often a source 
of problems, of conflict and unhappiness. In failing 
to realise the complexity of our own inner being, we 
naturally fail to realise the complexity of another 
human being. We are naive and approach relationship 
only with ready-made standards, to idealise it or to 
condemn. For example, we have a rosy picture sum¬ 
med up in such a phrase as “Mother love”, and do not 
dare to uncover this and look into the real interplay of 
psychologies between Mother and son or daughter. There 
is the natural instinct of the Mother to protect her young, 
but she is still a human being with her own problems 
and needs. So, into such love’ there enters in usually 
the sense of possessiveness and a dependence which is 
not merely physical but psychological. There is psy¬ 
chological dependence of the older generation upon 
the younger, the Father’s as well the Mother’s clinging 
to ‘my’ child in a possessive way, needs to be recognis¬ 
ed and understood by parent and child, if the relation¬ 
ship in later years is to be freed of hidden resentments 
and antagonisms. But such clinging is mutual.’ It is 
very necessary for the younger generation to be utterly 
clear about the extent and implications of clinging to 
parents beyond the point of what is natural, Attitudes 
and influences in our childhood or adolescence mark 
many a life into manhood and womanhood. But if 
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parents especially were aware of all this and of its im¬ 
plications, the basic relationship of human life, that 
between parents and children, might never become a 
problem. 

Then, there is the need for understanding somewhat 
deeply the subtleties of relationship between man and 
woman. _ Perhaps one of the facts rarely appreciated, 
yet basic to mutual relationship between men and 
women, is that characteristics and qualities most typical 
of the man are not foreign to or absent from the woman 
and vice versa. Behind his male rationality, strength, 
active drive, assertiveness in word and deed, there lie 
in the man qualities more usually associated with the 
woman — sensitivity, passivity, receptivity, gentleness, 
grace, shyness, withdrawal, emotionality. And just as 
there is thus a so-called female side to the man, so 
is there vpsa a so-called male side to a woman — 
strength, activity, verbosity, expressiveness, even ag¬ 
gressiveness, sometimes suprisingly offsetting gentleness 
and mildness. If men and women realised this in each 
other, they would not confront each other as strangers 
psychologically, often with such bewilderment and con¬ 
fusion at each other’s behaviour. The relationship be¬ 
tween the two could be freed of old misunderstandings 
and tensions. Furthermore, it would become for each 
a mirror to themselves. The other’s behaviour and re¬ 
actions and problems would help each of them to see 
clearly and to understand their own hidden qualities. 
This would be to bring relationship-to a maturity and 
a significance normally denied to it. To accept and 
live relationship merely as mutual dependence and gra¬ 
tification and comfort, is to deny it its full possibility, 
its real flowering, Lived in mutual understanding of 
the other, however, and at the same time of themselves, 
it is vital and always fresh and changing. As things 
are, our relationships because stale, and wearisome, if 
not in open conflict. We have fixed ideas in our minds 
about ‘him’ or ‘her’ In our attitudes to the other, we 
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imagine we know each other, nature, mind and being; 
but this is a mere mental image, born out of projection 
and past experiences of the man or woman, Normally 
we do not feel the living quality, which is swift and 
ever-moving and changing. We thus relate ourselves 
to a dead idea, about them. And consequently the 
whole relationship becomes devoid of any spring of 
renewal, it becomes a dead thing, lacking the freshness, 
wonder, which it had known in its beginnings. There 
is dullness in such relationship. There is no hope for 
it unless and until the partners are aroused to deeper 
awareness of relationship as complex and subtle, and 
involving issues which go deeply into the heart of 
human existence. When such awareness begins to 
operate, however, it simultaneously begins to free the 
relationship from its old rut, to transform it into a 
reborn joy. The relationship becomes full, all-found, 
as they bring to conscious awareness every aspect of 
themselves. And mutual respect in the relationship 
grows. There emerges a full, balanced relationship, 
it might be possible then at last to conje to a ripeness 
where each was in contact with and was beautifully 
expressing the whole range of human qualities, Thus, 
as an article in Span recently expressed it, “True crea¬ 
tive individuals (men and women) are more able than 
most to give expression to opposite sides of their 
nature, to achieve a reconciliation of the conscious and 
unconscious, reason and passion, rational and irrational, 
science and art.” 

Such exploring would inevitably bring the pair to 
the question which underlies all others in relationship: 
what love is. The challenge of this question is inescap¬ 
able and none unfolds it more profoundly than Krisk- 
namurti. How vital for us he says, for all our lives, 
to find out what love must be, stripped of all the illu¬ 
sions and pretensions. We say we love, but there is 
jealously, we hold and destroy. Is it love to say, ‘I 
love you on condition that you do not forsake me, do 
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not fail to please me, to support me, to comfort me, 
do not fail to be constant to me.’? Would not most of 
us feel that it would be indifference, to say ‘I love you, 
but you are free to do what you like: I make no claim, 
no demand?’ This does not mean more licence or 
looseness: but it may mean an act of profound inner 
discipline and deep respect for oneself and the other. 
And this, not imposed through some idea — but a 
spontaneous feeling of freedom for oneself and the 
other. But if we would, and in general we would think 
such an attitude indifference, are we not equating love 
with jealously? If ‘do what you like’ were to mean 
an act contrary to ‘me’ and ‘my’ exclusive interests, 
then jealously would flame within most of us. And 
if we were not jealous, the common conclusion would 
be that our feelings could not be love. Love is also 
generally synonymous with mutual dependence: I cling 
and depend upon you — which means I deny you 
freedom. And you do the same to me. And because 
we depend, we demand, we demand of love to continue 
for ever. As Anne Morrow Lindbergh says in her 
delightful little book, ‘Gift from the Sea’. “There is 
no holding of a relationship to a single form. This is 
not tragedy but part of the ever-recurrent miracle of 
life and growth. All living relationships are in a pro¬ 
cess of change, of expansion, and must prepetually be 
building themselves new forms.” And that very de¬ 
mand, which is in effect using the relationship for 
security, even mutual security, smothers love. What 
may have been clear, fresh, vivid, spontaneous, be¬ 
comes dull, prosaic or even destructive. Anxiety about 
holding the quality of the relationship unchanged, in¬ 
evitably brings a rigidity, which cramps and may ulti¬ 
mately drive love away. For love is like life and it 
cannot be held fixed, static, Love has then been killed, 
reduced to an idea of the mind. Only if each moment 
of love is fully and utterly lived and then not held on 
to desperately, as the pattern for the next moment, as 
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a continuity, only then can love live on in a relation¬ 
ship. Why do we normally seek continuity in that 
which was real and joyous at the moment of experienc¬ 
ing? Is it not a question to be gone into deeply? Not 
to demand continuity in a certain pattern would be to 
set love free to be as joyous and bright at the end of 
a lifetime of companionship, as it was in the morning 

of its years. , , 

We normally imagine it is easy to love. We regard 
love as something which blows upon us like the wind 
and carries us whither it wishes. But do we know what 
love is? Perhaps if we cared for what it is, loved love, 
we may say, we would cherish more its true perfume 
and make our loves sweet, unadulterated by jealousy, 
or clinging, or any demand. When we really love, is 
there not an absence of self-centred concern, and in¬ 
stead an outflowing concern and caring for the other? 

Where there is love there are expressions, though 
they are not, can never be, commensurate with the 
love itself. Often we mistake this and equate love 
with its physical expressions. We take a sensory satis¬ 
faction, and more deeply, we take psychological grati¬ 
fication from being loved. Few of us escape the tre¬ 
mendous sense of belittlement, inferiority, if we are 
not loved. We scarcely recognise the condition of just 
loving, without asking love in return. To love without 
a return of our love is to most of us a humiliation, a 
threat to our own self-esteem. We seek self-esteem, 
through our manhood, through our womanhood, through 
love itself. If this were clearly seen, such clarity would 
obviously not mistake such self-centredness for love. . | 
That clarity would also be capable of going further. 

It would perceive that quality of love which is not ask¬ 
ing anything whatsoever in return, as a quality which 
is essentially beyond merely you and me. Being self¬ 
less, this state is assuredly something quite new, diffe¬ 
rent in essence from all we have known in our accus*. , 
tomed, me-and-you bond in which each one has a very 
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self-centred concern. Then love itself would be im¬ 
portant and not merely the object of love. From this 
it would naturally follow also that such a feeling of 
love could not and would not be confined to one per¬ 
son alone. In him who was no longer self-centred, in 
his living, in him there would be love which would not 
be confined to one alone, but would flow out generous¬ 
ly to many, and not alone to the obviously beautiful, 
gifted and lovable. Again from Mrs. Linderbergh’s 
Gift from the Sea; “We all wish to be loved alone.” 
“Don’t sit under the apple-tree with anyone, else but 
me,” runs the old popular song. Perhaps, as Auden 
says in his poem, this is a fundamental error in man¬ 
kind. 

For the error bred in the bone 
Of each woman and each man 
Craves what it cannot have, 

Not universal love 
But to be loved alone. 

Is it such a sin? In discussing this verse with an 
Indian philosopher, I had an illuminating answer. “It 
is all right to wish to be loved alone,” he said, “mutual¬ 
ity is the essence of love. There cannot be other in 
mutuality. It is only in the time-sense that it is wrong. 
It is when we desire continuity of being loved alone 
that we go wrong.” For not only do we insist on be¬ 
lieving romantically in the “onc-and-only” — the one- 
and-only love, the one-and-only mate, the one-and- 
only mother, the one-and-only security — we wish the 
“one-and-only” to be permanent, ever-present and 
continuous, The desire for continuity of being-loved- 
alone seems to me “the error bred in the bone” of 
men. For “there is no one-and-only,” as a friend of 
mine once said in a similar discussion, “there arc just 
one-and-only moments.” How shall such love come 
into being? To this, there is no simple answer: but 
perhaps we can all leam to love only by loving — and 
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bv loving, love may break its own bounds and intense 
love for one may burst into the flower of love which 
is no longer narrow, .exclusive. 

Thus, if relationship is to be a flower which does 
not wither with the earliest winds of challenge, and 
difficulty, it must be faced as a mirror reflecting and 
portraying to each of us ourselves and our own selfish¬ 
ness. Such portrayal will transform selfishness into 
selflessness. Then and then alone, may this quality of 
love come into being, the quality which alone can 
transform the travesty of human life devoid of love, 
into a creative beauty of being. 


Chapter 27 


Peep into Kmhmmurtis Philosophy 

by M. A. JOSHI 


A careful reader and listener of Krishnaniurti can at 
once make out that he speaks not to the masses but 
to the individual. Repeatedly he tells us that he is 
not going to put forward a theory of philosophy and 
is not teaching anybody or trying to prove his intellec¬ 
tual superiority. What he is interested in, is the direct 
or firsthand experience of the living reality. He says 
that we must live in the present or, to put it more pre¬ 
cisely, we must always live in the ‘now’. What is this 
‘now’? And how do we know that we live in the ‘now’? 
These questions apparently seem very easy, but are 
very puzzling. By ‘now’ he means the present, the 
ever-living present, without any involvement of the past 
or future; the awareness of this moment is what he 
calls the living reality. But we are not aware of living 
reality because all our activities are determined by the 
past and future, we always act from the centre, that 
is to say, from the memories of the dead past and the 
hopes for the unknown and unborn future. To put it 
explicitly, we are slaves to the memories of the past 
and aspirations relating to an unknown future. And 
so long' as we are encrusted with the past memories 
it is impossible to live in the ever-present reality. For 
a comprehension of the reality we must learn to live 
with the facts. The very nature of fact is to be dyna¬ 
mic, and unless we become dynamic it is not in the 
least possible to understand the nature of reality. For 
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example, I am sitting here and speaking to you is a 
fact, you are listening to me is a fact, sex is a fact, 
change is a fact, death is a fact, envy is a fact. All 
these are facts and our statements regarding facts cer¬ 
tainly imply neither acceptance nor rejection, but just 
a look at the facts. You need not accept or _ reject 
what Krishnamurti says, but only to listen to it and 
it is in this very art of listening one can learn. 
Listening does not involve any element of choice. If 
your mind is open, unloaded with what you have, 
heard or read or thought, it is capable of apprehending 
and comprehending the living present; and therefore 
it can rise to the higher realms of consciousness. As 
long as our mind is clothed with ideas, ideals, ambi¬ 
tions, jealousies, hatred and all the rest of it, it must 
distort our view of reality. When we face any problem 
we always look at it from the personal point of view. 
For example, you are preparing for the birthday of 
your sister and at the same time a poor man is dying 
without food, what would you do? Your will rather 
purchase a very valuable gift for her. Now both arc 
facts, but you live with only a fraction of the situation, 
Your memory is bound with your sister, not with the 
hungry man. The moment you are aware of it, you 
live in the totality of fact at that particular moment. 

All our activities are determined by our likes and 
dislikes, by our positive and_ negative tendencies. By 
the terms positive and negative, we do not mean op¬ 
posites, that is to say negative is that which is not 
positive, and positive is that which is not negative, 
There is pain in every pleasure and pleasure in every 
pain; our valuations shift all the time. We are balanc¬ 
ing all the time the bigger against smaller pleasure, 
and we waste out precious life in running frantically 
to and fro. We crave for power, position, prestige, 
status and so many things. How many of us are free 
of these petty desires? Then wherein lies our free¬ 
dom of action? Does it lie in discovering the technique 
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of controlling all these? Certainly not. The only pos¬ 
sible key to freedom is to become aware of the entire 
machinery of the mind. That is to say, we must know 
the workings of the conscious and the unconscious 
mind. We must become conscious of our thought pro¬ 
cesses, our emotions and feelings, we must live atten¬ 
tively from moment to moment. Continuous awareness 
of one’s mind is the key to Krishnamurti’s teachings. 
We have to face some challenge every moment and we 
have to respond to it rightly. And the problem is how 
to act. Now, what is a right action? Right action is 
that which is in accordance with the situation. We 
are not defining the right action in the moral sense of 
the term. We are not stating what must the action be. 
Both are unknown, the situation and the action, yet 
when the action is a harmony with the situation we 
live fully from moment to moment. Immediate and 
adequate response to a challenge is our way to reality 
and reality itself. 
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Chapter 28 


Krishnamurti And the Problem of Effort 
by RENE FOIJERE 


There is a link between the effort to secure, the effort 
to attain, the effort to achieve and the effort to imitate. 
Even the simplest desire to possess a thing is the pur* 
suit of the ideal of oneself as the thing’s possessor. 
The urge to acquire and the urge to become are essen¬ 
tially the same urge, There can be no peace and no 
fulfilment for a man who seeks them on the ‘horizontal’ 
levels of ‘becoming this’ or becoming that’ and refuses 
to rise ‘vertically’ into the realm of pure being which 
is also pure action, 

One would argue that even tin’s realm is, on the level 
of ‘becoming’. But it can not be a ‘becoming’, for it 
is not an approximation to an ideal. In the state of 
‘pure being’ itself there may be such a thing as pure 
and spontaneous becoming, a creative, unfoldment of 
life, a ‘deathless renewal’ in the eternal fulness of the 
present moment. 

Krishnamurti, apostle as he is of complete spon¬ 
taneity, asserts repeatedly and forcibly, that no deli¬ 
berate intervention can put an end to the cycle of con¬ 
ditioning, the cycle of self-consciousness and of sorrow. 
The reason he gives is simple; the desire to break the 
cycle springs from the cycle itself, from the very con¬ 
ditioning it wants to break; it is ultimately a desire to 
gain or attain something else and such desire is the 
very substance of the T. Such desire can bring about 


a change in self-consciousness, but not a change away 
from self-consciousness, 

‘II is the truth that sets you free and not your effort 
to be free’ says Krishnamurti. ‘Seek Truth and Truth, 
will make you free’ says Christ. 

All conscious and deliberate effort, all self-compul¬ 
sion by which we hope to reach some kind of perfec¬ 
tion is merely an attempt to shape ourselves according 
to a pattern and shows a complete misunderstanding 
of our real nature. We are so busy in becoming some¬ 
body else, that we have no chance to know what we 
are. No becoming can bring us to ourselves and so 
we live in perpetual illusion, born of ignorance of our 
own being. 

Besides, all effort of will ends in creating a rigid 
pattern of # behaviour, which keeps us permanently in 
conflict with the changing circumstances of life, both 
outer and inner, and which are altogether beyond our 
control. We find our patterns being continually de¬ 
stroyed and demand endless and painful reconstruc¬ 
tions, calling for ever fresh efforts of will. 

When we disapprove of our desires and urges and 
rigidly suppress them, they only change their shapes 
and assert themselves in some other way. We do not 
seek the real cause of our distress and therefore it 
merely changes its level and expression. All our efforts 
to end desire must remain fruitless and we shall never 
cease to struggle with ourselves, to divide ourselves 
into opposing camps, to scatter ourselves more and 
more and thus keep alive our inner contradictions, 
which in their totality constitute self-consciousness. 

The idea of complete sterility of all deliberate effort 
forms an essential part of Krishnamurti’s teaching and 
has been expressed by him with great clarity in his talks. 
It is at the root of his negative attitude to every form of 
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concentration, to all forcing the mind into some parti 
cular and pre-arranged channels, According to him 
no special faculty of the mind (will, intelligence or 
feeling) should be. specially stressed and developed. 

This does not imply that Krishnamurti is against all 
effort whatsoever. It would be an extreme and mis¬ 
taken conclusion. To him there are two kinds of effort: 
one caused by the desire for pleasure or achievement; 
the other — an expression of understanding and love 
in action. (Here by understanding we mean the under¬ 
standing of ourselves). When we act from understand¬ 
ing and love, physically we may be making tremendous 
effort, but there is no psychological tension in us for 
we act with our entire being, We make what outwardly 
looks like effort, but there is really no effort and com¬ 
pulsion — we just act. Our obstacles are outer, not 
inner. 

(Translated from the French) 


Chapter 29 


The Problem of Suffering 

by RENE FOUERE 


The only thing that stands between ourselves and 
freedom is our incapacity or refusal to see ourselves 
squarely as we are. Suffering forces us to face our¬ 
selves and there is no other remedy for suffering but 
to submit to its imperious demand for self-awareness. 
Suffering is the great awakener and the only adequate 
response is to be glad to be awakened, 

When we suffer, we seek remedies, we look for an 
escape from suffering. Krishnamurti _says that our 
various escapes are completely ineffective, mere con¬ 
cepts which help us to forget ourselves as long as we 
are busy in their construction, but are unable to un¬ 
cover the deep and permanent roots of sorrow. It is 
only when we do not turn our eyes away from suffer¬ 
ing, when we open ourselves entirely to its cleansing 
rays, it can complete its task and disappear spontan¬ 
eously, without leaving any residue. 

In other words: our way to liberation from suffer¬ 
ing lies through the suffering itself. “Suffering is but 
intense clarity of thoughts and feelings which makes 
you see things as they are”, says Krishnamurti. He 
speaks from his own experience. When his beloved 
brother died, his suffering was immense, but by not 
escaping from it into any form of consolation he saw 
it transform itself suddenly into ecstasy. This exper¬ 
ience pervades his entire teaching: 
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“As you would not like to change something very 
beautiful: the light of the setting sun, the shape of a 
tree in the field, so do not put obstacles in the way 
of suffering. Allow it to ripen, for with its flowering 
understanding comes. When you become aware of 
the wound of sorrow, without the reaction of accept¬ 
ance, resignation or negation, without any artificial in¬ 
vitation, then suffering itself lights the flame of creative 
understanding”. 

This integral liberation through suffering is not the 
relief which psycho-analysis brings and which is a 
process in time, based on memory and aiming at ad¬ 
justment within society. Krishnamurti speaks of inte¬ 
gral liberation through the integral acceptance of what 
is. 


(Translated from the French) 


Chapter 30 


Mind and Intelligence 

by MAURICE FRYDMAN 


Man must know the nature, structure and the use of 
the only instrument for living at his disposal, which is 
his mind. Otherwise he cannot be truly human and 
realise all his potentialities. Here the word ‘mind’ 
covers both superficial, the conscious and the deep the 
unconscious, the former manifesting itself as our daily 
consciousness, the latter as the impulses, urges, tenden¬ 
cies and motivations. Consciousness is that portion of 
the mind which is kept in the focus of attention. Be¬ 
sides attention which is motivated and therefore limi t, 
ed there is also the power of awareness, Awareness of 
the mind makes possible consciousness, which contains 
sensations, perceptions, memories, feelings, desires, 
ideas etc. Awareness here is the very substratum of 
experience: it is what makes experience happen. 

Every conscious being is potentially aware, for aware¬ 
ness is inherent in attention. Hie teachings vf J, 
Krishnamurti contain an analysis of the mind extreme¬ 
ly useful for the willing, deliberate and conscious growth 
of man. With man, he says, nature has completed 
her task. With the creation of a self-conscious being, 
capable of purposive thought and deliberate action she 
has reached a point beyond which she cannot and 
need not go, Man is the only living being known, 
whose further growth lies entirely in his own hands, 
who can either stagnate on the subhuman level of a 
clever tool-maker and word-spinner, or, deliberately 
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and willingly, set himself to the discovery and develop-, 
ment of his full human stature, which is as much above 
and unlike the sub-human, as the self-centered, acquisi¬ 
tive and aggressive sub-human is above the'instinc¬ 
tive and fundamentally passive animal. 

The mind, as the instrument for a biological sur¬ 
vival, gave man the mastery of earth, yet man as a 
species is in danger of extinction for the very same 
reason which gave him supremacy; cleverness in the 
service of self-centered and aggressive acquisitiveness. 
To get out of the impasse, man must begin to use his 
mind in a, different way, not as an instrument for self¬ 
protection, self-perpetuation and self-expansion. 

While man has been eminently successful in the 
jungle, where personal survival is all that matters, as a 
social being he has been largely a failure. Even in¬ 
sects have reached a level of social, integration far 
above and beyond what human society has so far 
achieved. 

Of course, animal societies are based on instinct 
only; they are rigid, and do not adapt themselves to 
changing circumstances. Human society must be able 
to reflect the infinite adaptability of the human phy¬ 
sical and mental structure to the ever changing con¬ 
ditions of life. It is immaterial whether nature changes 
or society—man, to survive and grow as a social and 
spiritual entity must find a way of adapting himself 
to his surroundings and his surroundings to himself. 

Society, to become and remain truly human must be 
in a state of permanent revolution, of continuous re- 
evaluation, experimentation and re-organisation. It 
should become and remain a social laboratory where 
new forms of social life, new patterns of relationship 
ibetween man and man, man and society, are evolved 
land tested with the touch-stone of happiness and 
Creativity. 

A truly human society will be integrated economi¬ 
cally and politically and at the same time present a 
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far greater variety of cultural patterns than we have 
present, when culture follows largely the economics 
of production and distribution. 

™ ta ‘ ns ^at a human society cannot 
come into being, unless man, who is both its creature 
and creator, remakes himself radically. The mind 
which is now being used in the service of ego-centered 
acquisitiveness becomes the builder of a social organ- 
ism infinitely more rich, vital and enduring than any 
individual can. dream of, and in which every individual 
is free to participate to the full extent of his capacities 
others^ Wlt ^° Ut ^ ere ^ ^ esse hing the opportunities of 

However great may be man’s personal capacities and 
achievements, man-in-society is infinitely more able, 
powerful and creative. Of all the living beings man 
alone is able to share experience consciously and deli¬ 
berately;, not only with his neighbours in space, but 
also in time—with the future generations. This capa¬ 
city to share with the future is both the foundation of 
society and also the means for its growth and flower- 
mg. . 

Krishnamurti’s teaching deals, among other things, 
with the emergence, of the social mind, different from 
the personal, biological mind, to which society is only 
a hunting ground, or, at best, a mutual arrangement 
for the satisfaction of personal desires. The social 
mind sees in. society more than a group of persons; it 
s 1 ees 1 jP a living entity, organic, not merely organised, 
tiie highest expression and fulfilment of its members. 

The difference between an organised and organic so¬ 
ciety lies in its moral standards; the morality of an or¬ 
ganisation is cruder and lower than that of its mem¬ 
bers, while the morality of an organic unit is higher and 
nobler. In other words, the organic society elevates, 
while an. organisation lowers the moral tone. 

According to Krishnamurti, the meaning of society 
is in helping man to reach the highest. Man’s fruition 

J.K.—8 
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as a self-centered, and acquisitive sub-human has already 
been reached and the future holds for him nothing 
but the inevitable decay, suffering and death. The 
only hope for man’s survival and further growth is m 
his clear awareness and correct evaluation of the hu¬ 
man situation. Every collective problem, when exa¬ 
mined closely, reveals itself as being both the sum total 
and the resultant of the many individual desires, fears, 
illusions and conflicts. Unless they are tackled on 
their own, personal level, the social problems cannot 
be dealt with adequately. As Krishnamurti puts it— 
the individual problem is the world problem, flierc is 
no radical solution to social chaos, unless the personal 
chaos in every man and woman is brought to an end. 

This cannot happen through any political or social 
revolution, through formal rearrangements in the hier¬ 
archy of separation, oppression and exploitation. The 
individual will always shape society in his own image 
and all the revolts and revolutions cannot change the 
image. This image man alone can change)—when he 
sees the need for change. 

Man must become fully conscious or there is no 
salvation for him. He must be aware of himself as 
both the cause and the effect of chaos. Unless he sees 
himself as essentially the result of inner and outer con¬ 
fusion, of psychological and social disorder, of lack of 
clarity and purpose in his relationship to himself and 
others, he will remain both the creator and the crea¬ 
ture of the world in which he lives. 

The acceptance of one’s own responsibility is the 
first step to liberation. Once man has realised that the 
cause of all the world’s chaos lies in himself, he is al¬ 
ready at the only starting point from which the right 
departure can be made. He will deliberately and re¬ 
solutely set himself to examine the structure, function¬ 
ing and motivation of his sub-human mind, not in order 
to improve, ennoble or enlighten it, but to understand 
it and thereby be free from it. 
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All Krishnamurti’s teaching is centered on the trans¬ 
formation of the mind from the sub-human to the 
human, from self-concern to all-concern, from sense¬ 
less worry to quiet love. The means for this trans¬ 
formation lie in the very nature of man, in his capa¬ 
city to perceive, to compare, to establish relationship, 
to trace effects to their causes and causes to their 
effects, to project himself into others and others into 
himself—in short-in his intelligence. 

The awakening of intelligence is Krishnamurti’s 
supreme task; not of the intellect which cares for re¬ 
sults only and is indifferent to means, but of wisdom, 
which, confident that right means are all that matters, 
that the ends are in the means, is entirely centered in 
the present and free from all motivation. 

Intelligence or wisdom is the fruit of self-knowledge, 
of knowing oneself integrally, minutely and correctly, 
without condemnation or justification, not as a preli¬ 
minary to self-improvement, but as an expression of 
willingness to see things as they are. 

Wisdom is in seeing things as they are and not in 
trying to make them better. A clear perception of their 
immediate and ultimate causes makes one free from 
these causes and leads to the spontaneous, although 
sometimes delayed extinction of their effects. While 
the intellect fights with symptoms and wears itself out 
in futile struggle, wisdom uncovers ihe causes and ef¬ 
fortlessly watches their results to wither away, since 
the causes, like roots of plants, need the darkness of 
•ignorance to spread. 

In daily life intelligence manifests itself in constant 
awareness of every movement of every thought, feeling 
and action and in the uncovering of the unconscious 
motivations, the hidden urges, the unavowed desires 
and fears that crowed the unconscious mind. 

< ^ ie bringing of the unconscious into the conscious 
I is the first fruit of intelligence. It marks tbe reaching 
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of the human level, on which there is no conflict be¬ 
tween the conscious and the unconscious. This inte¬ 
gration of the entire mechanism of consciousness will 
open to awareness vistas of perception and experience, 
of affection and action beyond our boldest dreams. 


Chapter 31 


J. Krishnamurti Ancient or Modem? 

by B. N. 


A student of J. Krishnamurti is prone to look for an¬ 
tecedents and discover to his great joy or dismay that 
what Krishnamurti says was already stated by every 
great teacher in human history. Man’s essential free¬ 
dom from time and necessity and his inalienable right 
and opportunity to actualise his immense potentialities 
—these truths were repeated again and again along hu¬ 
manity’s long and weary road. The followers and 
disciples have kept the form and lost the spirit, but 
every time we make an attempt to go down to the ori¬ 
ginal teaching, we find the same insistence on the sig¬ 
nificance of man and the immense vista of perception 
and action open to him merely for his willingness to 
reach out. Krishnamurti says nothing more because 
nothing more needs and can be said, “All the Buddhas 
speak the same Truth”. 

What is then that makes each teacher unique? That 
they are unique there is no doubt and their uniqueness, 
petrified in their disciples, has been the cause of much 
violence and hatred. In what way is Krishnamurti 
unique, inimitable, incomparable? 

The truth about man is simple and universal and 
docs not change with time and place. But what does 
change is the human situation, the need of people at 
some crucial period of human history. The greatness 
and uniqueness of a teacher lies in his being supremely 
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adequate to the epoch in which he lives; he fulfils an 
urgent need; he brings the remedy exactly in the form 
in which it is required. 

'We need not labour this point, even a cursory study 
of the life and work of ancient (and modern) teachers 
will show the completeness and depth of their response 
to the needs and problems of the society in which they 

lived. , 

Their society might have been big or small, localis¬ 
ed or scattered; the greatness of the teacher is not in 
the number of his followers, but in the revolution in 
what they are and what they do. Through them his 
influence spreads in ever widening circles and although 
much of it is lost or thwarted, the mark he leaves is 
unmistakable and permanent. 

Krishnamurti’s claim to be a teacher in his own 
right lies in the supreme adequacy of his approach to 
the problems of modern society and in the efficiency 
of the remedy he offers. After all, the great religious 
traditions of mankind still exist, with their scriptures 
and faithful priests and temples. Yet they are incap¬ 
able of lifting humanity from the present impasse. If 
they could, they would, But they cannot, ( because 
times have changed and they have not. This is the 
fate of every great movement, It becomes formulat- 
, ed, formalised, obsolete, inadequate, useless, a nuisance, 
a menace and finally an obstacle to survival. It may 
not be the fault of the original teaching, but all forms 
decay inevitably. 

The supreme danger that faces humanity at present 
is not religion, ideology, or the ‘ultimate weapon*. It 
is mind control, the development of powerful means of 
shaping and controlling the human psyche, both in¬ 
dividual and collective. From speech to press, from 
press to radio, from radio to television, the power and 
reach of propaganda is increasing from day to day, 
Insiduous ways of influencing and changing human 
thought and action through all forms of drugging, by 
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chemicals, through all the channels of the senses and 
the mmd have become a sinister menace. Reshaping 
ot human personality is growing from skill to art and 
from art to science. Not that our personalities need 
no reshaping, but they must grow towards creative 
freedom, not towards productive slavery, which they 
do when manipulated by any form of vested interests, 
political, economic or religious. 

Man’s greatest problem at the present moment is to 
resist this overwhelming pressure and develop the power 
and the art of exploring the endless horizons of one’s 
own being. We need a. race of men immune to au¬ 
thority both outer and inner, free from external and 
internal compulsions. Such people are the nightmare 
of a leader. To agree they must understand and to 
act they must love. They are loyal to the truth of 
eveiy situation and will accept no substitute; unswayed 
by fear or desire, they know one master only: their 
own true heart, Their thoughts are clear and free from 
all concusion; their sole concern is with what calls for 
compassionate action. Unmoved by compulsion, gross 
or subtle, they are the seeds of humanity’s brighter 
future, free from uniformity and fear. Independent in 
understanding, united in their feeling for each other, 
each unique in creative self-expression of his deepest 
being—such people only can create a happy world, 
not the shaped and guided products of a machine- 
made welfare state. 

Krishnamurti is the seed of humanity liberated from 
its past, from the course of its animal and sub-human 
heritage. In a way every true teacher was such a seed. 
But Krishnamurti is supremely actual, his is the truth 
of the present moment. We need exactly what he 
brings—freedom from inner, unconscious slavery to 
the authority of the leader and the book, the party and 
the state, or authority of own’s opinions and ideas. 
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Bv stripping man of all that binds, he sets him free. 
The great surge of life that freedom < gives strikes in 
us a source of causeless joy, the best sign that our sou 
is again our own. 


Chapter 32 


Truthfulness 

by MAURICE FRYDMAN 


Listening to Krishnamurti, just like reading him, is 
invariably an intense personal experience. He never 
addresses himself to masses; in a way he is not at all 
concerned with the masses. His work seems to be en¬ 
tirely with the individual, for, he says, when all goes 
well with man, society inevitably takes its proper shape. 

The individual, his unique way of living his life and 
reacting to the life around him, can not possibly be 
right unless he is in direct and constant touch with 
reality. Reality is not an experience to take place in 
the past or in the future; it is not on the line of time. 
It is in the way we experience, in the very manner of 
experiencing. It can, therefore, be had only , in 
the present, for all experiencing is in the present. 
The moment of the ‘now’, is the only moment of time 
we know, but somehow we take it for granted and 
never investigate the immensities it contains. If we 
watch our minds we shall see that they oscillate all the 
time between memories and expectations, between what 
creates the past and what creates the future and never 
stay in the present. To live in the ‘now’ we must 
abandon the habit of uninterrupted thinking; thought 
must stop if we have to go beyond it. Reality is 
where thought does not reach; the verbal realm of 
thinking is the realm of illusory conventions. 

To be without thought and yet conscious is a state 
which may be called awareness; it is a state free from 
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emotional and mental connotations. While it is diffi¬ 
cult to describe, it is easy to experience, for it is in¬ 
herent in every conscious state. Every state of con¬ 
sciousness presupposes a content and also the aware-, 
ness of the content. By habit we are mixing up the 
two. All that Krishnamurti is asking us to do is to 
be dear in our minds that the content is not all there 
is in consciousness, that apart from it there is the power 
to perceive; that while content changes all the time and 
is deeply coloured by the feelings and emotions it 
evokes, awareness makes consciousness possible with¬ 
out being in any way affected by what we are con¬ 
scious of. 

All that we have to do is to dissociate ourselves 
emotionally from the ever varying contents of our 
consciousness and to remain as a centre of pure aware¬ 
ness “without like and dislike, without identification, 
without choice”. While this attitude of pure aware¬ 
ness is rather a state of relaxation, since effort and 
tension belong to the emotionally charged contents, 
it is not easy to remember to dissociate oneself from 
the content of one’s consciousness for the habit of in¬ 
tense personal participation is too powerful. Yet there 
is no other way to reality; all inadvertence destroys it 
We do not perceive the real because we are not alert 
enough; we can not be sufficiently alert as long as wc 
are utterly engrossed and concerned. 

We can not stop the flow of events, but we can cease 
being carried away by them; we can let them come and 
go, for to come and go is their very nature; but we 
can remain alert and fresh, unaffected by the past, un¬ 
prepared for the future, 

Every event, every fact that happens has energy and 
vitality; when we look at it in ‘passive awareness* in 
affectionate detachment*, in a strange and mysterious 
way, the energy and vitality of the event become our 
own and we are enriched by what happens. When wc 
are not aware, when we do not pay attention to the 
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present fact, we collapse into indifference, stupor and 
death. If, on the other hand, we misjudge and mis* 
evaluate the event and relate it to that bundle of me¬ 
mories and expectations, hopes and fears which we 
call ‘me*, we live an illusory life, hanging between, and 
giving energy to the opposites of life and death, plea¬ 
sure and pain, misunderstood as good and evil. 

The first step towards the real lies through the full 
awareness of the unreal. Or, in other wards, one can 
not know the triii without knowing the false; that by 
which the false is known is also the means of know¬ 
ing the true. Or, again in different words, the knowl¬ 
edge of the false is the first intimation of the real that 
we can have. For, after all, knowledge is of the true 
or it can not be properly called knowledge. The taking 
of the false to be true is a state of ignorance, not 
knowledge. Knowledge presupposes insight into real¬ 
ity and insight into the falseness of the false is obvi¬ 
ous by insight into the reality of a situation. We can 
not be wrong in knowing that we are wrong; there is 
something unmistakable in the perception of a mis¬ 
take. Therefore Krishnamurti is tireless in repeating 
that our perception of the real grows with our recog¬ 
nition of the false as false. As long as we take the 
false to be true, we are just stupid and reality is defi¬ 
nitely not for the fool. 

So this is our problem; how to put an end to our 
stupidity. We are stupid when we take the false for 
true, the unreal for the real. We do so because our 
minds arc clothed with ideas and ideals, jealousies and 
ambitions, loves and hatreds. We meet life and face 
facts through a thick layer of personal, national and 
racial memories, wc are all those memories and we act 
from them, not from the reality of a given situation, 
livery moment of life contains its own challenge and 
: ts own way of meeting it; but we are blinded by our 
memories and expectations and act as we feel and nbt 
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as life demands. We fall out of tune with the situa¬ 
tion, with the laws of our own being and suffer in con- 
squence; and there can be no relief for us, except in 
seeing our mistakes and undoing them. All that is 
needed is a tendency towards impersonal awareness 
operating constantly and spontaneously. It is neither 
painful, nor does it demand much effort; it is, in a 
way, more natural to be aware than to be engrossed; 
but we get engrossed by habit and it is hard to break 
a habit of a lifetime which was never questioned before. 

Influenced by the precept and example of others we 
have created a ‘self’, as ‘me’, a concept: ‘I am so 
and so’, the ‘so-and-so’ including all that we can bring 
out from our past as well as all that is there in the un¬ 
conscious. All the mistakes made, all the right res¬ 
ponses missed, all the misunderstandings and misbe¬ 
haviours of the past are contributing to the building 
up of the T, which is the distilled essence of our stupi¬ 
dity, of all the failures of the past to meet life square¬ 
ly and rightly. 

Pleasure and pain are incidents in living but they 
can not be the laws by which to live. Life contaira 
both and goes beyond both; like all opposites they con¬ 
tain and merge into each other. The man guided by 
the pleasure-pain reaction will run in circles and reach 
nothing in the end. 

The question: what is there to reach in life? is not 
easy to answer for all our possible and imaginable 
answers are in terms of escape from pain and attain¬ 
ment of pleasure. We should look for the answer to 
our question in the state of being which lies beyond 
both; a state in which they may be present but do not 
matter, for they are shortcircuited in what may be call¬ 
ed ecstasy, but which is really high intensity of thought 
and feeling and bold immediacy of action and response. 

While one can not possibly ‘train’ oneself for and 
‘practice’ living reality, one can see that one does not 
live it, The awareness of the falseness of our life is the 
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only awareness we can have as long as our life remains 
false but since its falseness is due to lack of insight and 
understanding, in awareness it is bound to dissolve. 

Krishnamurti puts great stress on the integrating and 
healing action of awareness; to him it is the golden 
key to the kingdom of happiness and freedom. But its 
doors are guarded by our sad and shameful past which 
we must in all humility accept before we can cross 
over. This means the end to all hypocrisy and arro¬ 
gance, to deceit and make—belief, to vain assumptions 
and pretentions. To find truth man must be truthful 
both to himself and to others. The truth that can set 
us free is the truth of our present condition; if we open 
ourselves to it, it will lead us beyond our present state. 



.Chapter 33 


Krishnamurti and the Problem of 
Immortality 

by S. D. 


Krishnamurti defines the T as the urge to continue, 
the longing for permanency. Does it mean, by con¬ 
trast, that the man liberated from the T-complex has 
no continuity? 

It seems to me, that the liberated man is supremely 
permanent. But his permanency, like his creativeness, 
need not be thought and willed and sought. Spon¬ 
taneity is his way of life. There is no constant effort, 
there is no groping towards anything. He is spontane¬ 
ous from moment to moment. This inherent steadi¬ 
ness in being oneself always should not be mixed up 
with the continuity of the F, which is but a series of 
reactions to life’s challenges essentially conditioned to 
the point of being entirely automatic. The T always 
imitates. When it does not repeat one’s yesterday’s re¬ 
actions, it tries to copy somebody else’s. This chain 
of repetitions the T takes for permanence, There¬ 
fore we must distinguish between the permanence of 
a centre of perception and the continuity of a centre 
of self-identification and imitation. 

Outside circumstances influence the T by their appeal 
to its desires and fears. The liberated^ man is beyond 
desires and fears, and therefore unassailable from out¬ 
side. When confronted with lure or threat, he remains 
supremely sensitive and open and just allows the chal¬ 
lenge to exhaust itself without reacting to it in any way. 
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He is very steady jn his not reacting, yet his no-reac¬ 
tion is not automatic, but the outcome of fine sensiti¬ 
vity and clear understanding. This permanence of 
freedom from reaction is not something laboriously 
conquered and maintained with effort, but just an at¬ 
tribute of himself in action. He need not visualise, 
.shape and control it. It is his by virtue of his free¬ 
dom from the causes of memory-laden desires and 
fears which constitutes the T. 

The absence of T does not prevent him from being 
an individual in the fullest sense. An integrated man 
is man of power, of immense internal resilience. His 
basic attitude to life is very clear and contains no in¬ 
ternal contradictions. Without having a self he is al¬ 
ways himself, 

Soon after his great liberating experience, Krishna¬ 
murti said that he wants to do something in the world 
and he shall do it with unwavering concentration. The 
course his life has taken shows how truly he has kept 
his word. Yet he did not express himself quite cor¬ 
rectly. He could have said: “I am the doing of some¬ 
thing in the world”. 

I have just said that the liberated or integrated man 
is permanent in the sense of being consciously and wil¬ 
lingly impermanent as far as his action and responses 
go, Effortless life implies the acceptance of every 
challenge and of the right response, as dictated by the 
challenge itself, He is what lie is permanently, be¬ 
cause the T, the centre of distortion and corruption, 
has ceased to operate. He makes no attempt to be 
true to himself; he is true to himself, he is real in all 
he thinks and feels and does. 

The ordinary man is not true to himself, but to the 
idea he has of himself. This idea is imposed on him 
by his surroundings, which condition him to think of 
himself as this or that, His faithful adherence to this 
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idea is made into a supreme virtue and to him the en¬ 
tire problem of immortality hangs on the continuity of 
his idea of himself. ... .. , 

The liberated man has no idea of himself to which 
he must conform. He simply is, and in this simplicity 
of being he attains a permanency both inevitable and 
spontaneous. 

It is because it is not a permanency of possession 
and expression, but the total freedom from all depend¬ 
ence, that he does not crave continuity, for the un¬ 
interrupted succession of incidents. Friendly to change, 
he may not display the virtue of consistency because of 
his utter and effortless consistency with his own being. 
His actions and pursuits may appear discontinuous, but 
this is due to the deep permanency of his being really 
himself and responding correctly to the ever varying 
challenges of life. 

It is the peculiarity of complete and perfect res¬ 
ponses that they leave no residue of memory, no tend¬ 
ency to repeat, no compulsion to pursue, One may 
say that a perfect action dies integrally without in any 
way burdening the next moment. 

Not only each moment exhausts itself completely 
and suddenly, without leaving a residue, but also the 
next moment is born afresh, untainted by the emo¬ 
tional or verbal remnants of the previous moment. In 
other words, there is, between two successive moments, 
an ‘interval’, a state of suspense, of no-thing-in-parti- 
cular, free from all memory of the past and from an¬ 
ticipation of the future, from all thought, if by thought 
we mean the retentive and projective functions of the 
mind. 

One could say that this state of ‘interval’ forms the 
background in the life of the liberated man, against 
which his actions succeed each other like lightnings 
against the night sky. They strike suddenly and un- 
predictably and disappear completely. Their variety 
and transitoriness is brought out in relief by the silent 
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and permanent state of ‘interval’, a vital and intense 
potentiality of an infinite number and variety of 
> actualities. 

On the other hand, when consciousness is made dual 
by die T-process, each action seeks to be continued 
/ by another action, seeks to repeat, improve and per* 

, feet itself in the next movement of life, like a man, 
f who seeks in his progeny the fulfilments he did not find 
i | in his own existence. When the past action, because of 

' 1 its incompleteness, obsesses the present moment, the 

present action cannot be new, fresh, full of its own 
meaning. It becomes a mere extension, a repetition,, 
/ a distorted, or corrected copy of what had happened, 
before. 

But when life becomes a sequence of complete act¬ 
ion being related by desire or fear to a previous action, 
then eagh experience is fresh and new, entirely unique, 
not comparable with any other, something which never 
was and never will be the same. It knows no ancestry 
and no decendants, it owes no allegiance to a prece¬ 
dent or a principle. Each moment has its own being 
and is absolutely , free, for it is not an element in a 
series of happenings, each determined by the past and 
determining the future. Time, which is the succession 
of causes and effects has no power over an integrated 
man. 

• His life is a sky full of lightnings, each lightning 
having its own strength and beauty, unprecedented, 
unimitable. Nothing continues, nothing discontinues, 
for his mind does not work in opposites and is free 
from the tyranny of time. His life corresponds to what 
j. Krishnamurti calls a state of being which is its own 
{' immortality. 









Chapter 34 


Knowing Ourselves 

by CHARTS LEYBOURNE-WHITE 


To me it is transparently urgent for Man to under¬ 
stand more deeply what Man is, and especially the 
human mind. We have by now explored far, and with 
such unbelievable success, outside of Man, into the 
Atom and now into Space. But we are all witnesses 
of the psychological immaturity of the human beings 
in whole hands these newly discovered secrets of Nature 
are being used to threaten Man . himself, the whole 
structure of our life. We must also have felt the force 
of materialistic values, the greed for possession of 
things, sweeping away our finer sensitivities, and values 
for that which cannot be bought and sold. How pene¬ 
trating and mighty are the influences which play upon 
us constantly. Yet in facing the outer world and its 
impacts, if we are a little thoughtful, we realise, that 
influences from outside, cannot affect us, without strik¬ 
ing an answering chord from within us. It is to this 
answer that we have to listen, and hear its echo from 
our own depths. Only then can the echo die away and 
leave our minds clear and free, unshaken by whatso¬ 
ever outer storms may come. In the present World 
Crisis, it is important that there should be some people 
who are thus free, to remain unshaken and steady, to 
be lamps steadily glowing, whatever darkness may be 
outside — darkness of Man’s unconsciousness, even 
if we avoid the grim darkness of another world con¬ 
flict, Most of us may have known that the Great 
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Teachers of Mankind have always urged the impor¬ 
tance of man’s knowing himself, and have told that 
this self-knowing must fill the journey of our life. But 
until now, the challenge has gone unheeded, or largely 
unheeded, down the generations. It is significant that 
in this very age of such discoveries and such conflict 
and turmoil, precisely now there has arisen anew, and 
from several quarters, the stimulus to us to become 
widely and deeply aware of ourselves. What is uncon¬ 
scious in individuals becomes cumulatively the hidden 
and unknown in the mind and heart of humanity, and 
our individual lives and our collective societies are 
being battered and sundered by all this, We must 
awaken. But not only must we. It is not mere neces¬ 
sity, Indeed, it is surely the way to that which it is 
to be truly human. Herein lies the way to our greater 
happiness, creativity and freedom. Julian Huxley has 
even told us that in general terms the way of further 
evolution is towards extending awareness. 

The mind, our mind, has great depths hidden under 
the surface mind of everyday ratioonal action and 
thought and decision. Modern psychology has, in 
theory at least, made us aware of the unconscious mind. 
Therefore, any enquiry into the hidden background of 
our minds, would need to be pushed very deeply. It 
would need to go deeply into what is special to our¬ 
selves, our own personal, but hidden, aspirations, ideals, 
hopes, fears etc. And the enquiry would also need to 
go deeply into what we have in us in common with 
our neighbours, and ultimately with men everywhere. 
(The collective unconscious, as the great Swiss psycho¬ 
logist C. G. Jung has termed it.) In these hidden 
depths of our minds, some residue of past cultures 
there may be, but .also we have to be ready to confront 
the marks within us of all the influences, of all the 
family and social prejudices, the community conven¬ 
tions and demands, and the imprint of age-old religious 
bigotries: The subtle, and yet powerful, impact of 
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these is constantly moulding and defining our lives. 
We are under, the sway of collective fears and super* 
stitions, of collective hopes and unfulfilled, but long ; 
pursued, dreams. The scars of the whole of humanity 
are within us, expressing themselves as primordial 
fears and violent passions. There are remnants within 
us still of the primitive man who was our ancestor: 
From parents to children, generation by generation, all 
this is handed on, especially in the exposed, vulnerable 
years of infancy and early childhood. The heritage is 
planted within us, without our ever knowing it. The 
surface of our minds, all we usually know of ourselves, 
and what we usually think is the whole, may be cor¬ 
rect, confirming, respectable. We may feel we are in¬ 
deed ‘cultured’. But that surface is only a veneer. Un¬ 
derneath it, lie emotions and cravings, and passions 
and fears which the conscious mind may shun to re¬ 
cognise most of the time, but which still boil and fer¬ 
ment under that deceptive surface. Human culture was 
becoming so refined, we thought, so enlightened.. But 
obviously we deceived ourselves. During this very cen¬ 
tury there has been eruption after eruption of brutality 
and violence in massively destructive wars, in social 
revolutions, in racial hatred, in religious strife. Man’s 
inhumanity to Man has been flagrant and wanton. And 
now, out of the scientific discovery of the means to 
split the atom, man has forthwith devised weapons d 
mass destructiveness and horror, beyond the device 
of any prior epoch. Yet all this is the complete oppo¬ 
site of the so-called ‘culture’ of our surface minds, in¬ 
dividually and collectively. So how could Man act in 
all these ways with brutality and violence, unless the 
potentiality for such action lay within him, even if 
normally deeply suppressed from expression, even if 
hidden 'away from his own consciousness about him¬ 
self? And how could communities and Nations be so, 
which is collectively Mankind, unless, for the most 
part, individuals were themselves in such a condition 
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of conflict, violence, tension — and above all in such 
ignorance of their own depths and powers and pas¬ 
sions.? The deep and violent tensions are hidden even 
to ourselves in that mostly we live for a lifetime with 
ourselves without ever knowing ourselves. 

Now those who undertake the voyage of self-dis¬ 
covery, who are therefore steadily uncovering all that 
had previously been hidden in themselves and so com¬ 
ing to a real self-knowing would come to discover a 
secret well of loneliness, most deeply within. They 
would discover a hidden fear at the heart’s core, the 
fear of “me” alone, and separate from the whole move¬ 
ment of life. They would then obviously have to en¬ 
quire deeply into the very essence of this sense of in¬ 
tense loneliness, and this fear. Our minds revolve in 
endless self-centred thinking, around “me” and “my” 
gains and losses, “my” desires and despairs, “my” 
past and “my” future, And this very thinking around 
“myself”, endlessly self-centred, brings vastly more 
unhappiness than happiness to us all. But is this the 
inevitable and final state of our minds? J. Krishna- 
murti, to me greatest of psychologists, and more than 
that also, emphasises that a total change in all this, in 
the whole manner of functioning of the mind is neces¬ 
sary, and is possible. That such a change is necessary, 
any thinking person contemplating our individual lives, 
and the world situation between man and man, will 
surely recognise. But to discover whether such a radi¬ 
cal change is possible or not, demands from us the 
hard work of delving very deeply into our own minds. 
The mind must indeed know all the ways of itself, down 
to its most profound depths. But J. Krishnamurti also 
urges that the mind cannot fundamentally change itself 
from within itself, that is, by a perpetuation of its usual 
processes of analysing, evaluating, comparing, idealis¬ 
ing, condemning and making effort. We all try to 
clarify the mind from within itself. But how could the 
mind with all its old movement, and with all its old 
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burdens, bring a complete renewal to itself? Obviously 
it could not. We must come to a state of complete 
humility. We must come to the realisation that psycho¬ 
logical thinking, however far pursued,.cannot _ bring 
about a wholly new quality and functioning in the 
mind. The whole issue is very simple really. The mind, 
our mind, has only to see, be aware of itself totally, 
and in that awareness there must be no reaction of 
any kind, no analysis, no evaluation, no comparison, 
no" argument. Simply an intense awareness of every 
movement of itself is needed. Then the mind would 
remain still, with the realisation that only that which 
comes through silence can resolve our problems, can 
free our minds totally from all the problems. What 
can happen then? The surface mind having thus be¬ 
come still, then the deeper mind can unburden more 
of itself to the surface and become known. There is 
progressively more conscious and less unconscious in 
the mind. In this way, the extent of the still layer of 
mind increases, becomes more extensive. Until at last 
the whole mind may be still, receptive, passive, listen¬ 
ing and no longer the intensely active initiator. Then 
that moment might be reached when the mind aban¬ 
doned its self-centred movement, its endless movement 
around the “me”, and instead, waited totally upon the 
action of THAT SOMETHING from beyond itself. 
Then, and only then, could the mind be said to be an 
utterly new mind. It would be freed of its old involve¬ 
ment with the burden as well as the fascination of the 
past, and with the anxious concern for “me” and “my” 
affairs in the future. Freed of all this, the restlessness 
Stilled, then our minds would become truly creative. 
At the same time, our hearts, freed at last of the mind’s 
calculations, would be truly open to love. Then our 
whole beings would be truly open to the Highest, to 
the direct religious experience. 


Chapter 35 


Uses of the Past 

by B. N. 


We need not condemn the past — it is enough not to 
look to it for inspiration and guidance. 

What are then the legitimate uses of the past? 

The past acts in two ways; the mechanical and the 
organic. The mechanical part operates when the past 
becomes the pattern for the present, when the future 
becomes a copy of the past on the excuse that a con¬ 
sistent plan of action is necessary, that a pre-establish¬ 
ed model is essential, that one should distrust the urge 
for integral freedom of action. But the urge is there 
— most real because our deepest vital instinct is to¬ 
wards total freedom. 

The other way the past can act is organic. Whatever 
the metaphysics of the subject may be, the psychology 
of it does not demand that the present should neces¬ 
sarily be entirely the creation of die past The present 
can have a creativity of its own, intrinsic and instan¬ 
taneous. It can draw its energy from a source which 
may contain all the residues of the past and yet leave 
the present free to shape itself with immediate spon¬ 
taneity. There is a vast difference between the com¬ 
pulsory past of dogma and tradition and the intimate, 
organic past which fertilizes our present without mould¬ 
ing it. The dead past preserves its dead while the living 
past nourishes life. 

There exists a famous definition of culture as that 
which remains when all else is forgotten. In other 
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words culture is of the unconscious, while civilization 
is of the conscious. The technology of a civilization 
must be recorded and remembered; it is always deli¬ 
berate, never spontaneous; while culture must be an 
effortless expression of one’s entire being, primarily of 
the unconscious; for without the free and total partici¬ 
pation of the unconscious cultural behaviour is un¬ 
thinkable. We can change our civilization overnight, 
even go back to the stone age or go forward to travel¬ 
ling in space and time at will and yet change little, 
but our past determines our culture totally and in¬ 
exorably. 

Culture is the sum total of our valuations, of our 
emotional responses. It is the shape of our character, 
of our mind. 

It is the truly the underground shape, the one of 
which we are little aware and which manifests itself 
on the spur of the moment in action. 

The tragedy of our age is that we are civilized with¬ 
out being v culturcd, that wc have gone ahead intellec¬ 
tually and therefore technically and grievously lag be¬ 
hind emotionally and therefore socially. Bis gap 
between the intellectual and the emotional must be 
filled; our culture must catch up with our civilization. 
How to go about it? Here the right use of the past 
comes in: in the mirror of memory we can re-live our 
past experiences as and when they come to the surface 
— we can welcome them and look at them with atten¬ 
tion and dispassion and try to understand now what 
we have not understood in the past — without justifi¬ 
cation or, condemnation. 

Our unconscious contains enormous layers of un¬ 
digested material — there is no end to it for it covers 
not only the short span of this life, but also the wide 
stretches of past lives, personal, ancestral and social. 
Bey are all there within our reach waiting for being 
taken in hand and understood and built into the struc¬ 
ture of our character. Be function of memory is to 
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preserve what is yet to be made our own — we need 
no longer remember what has become a part of our¬ 
selves. We can be free from memory and its intrusions 
only when we have done it full justice — we can be 
free from the hold of the past only when we have met 
it in affectionate awareness in the present. Bere is 
such a thing as the forgiveness of sins, but it is we who 
have to forgive ourselves and this dan be done only 
when we have understood our sins so fully, that we 
can sin no more. When innocence becomes our own 
being, the past comes to an end. Freedom of the past 
is in fulfilling it and it is fulfilled when understood. 
Awareness is the will to understand and therefore our 
golden key to freedom. 




Chapter 36 


7 , Krishnamurti and the Materialists 

by MAURICE FRYDMAN 


When J. Krishnamurti speaks of the necessity of going 
beyond intellect and realising pure intelligence as a 
state of “harmonious integration” of man’s mental 
and emotional faculties, he does not speak in terms of 
matter and spirit, or body and mind as two or as one. 

For understanding him it is not necessary to read 
into his words epistemological and ontological theories, 
dealing with the nature of and the ground for cogni¬ 
tion. 

It is perfectly immaterial to him whether the body 
creates die mind, or the mind creates the body, or the 
two are only two aspects of a mode of being which is 
neither, although not observable and describable except 
in’terms of mind and body. 

Let us assume that the so-called materialistic asser¬ 
tion that thought is a physiological process had been 
demonstrated in a laboratory by feeding some chemi¬ 
cals into one end of a man-made piece of machinery 
and getting a book on epistemology at the other end. 
Let it be proved to the hilt that brain secretes thought 
as liver secretes bile. 

In no way docs it change Krishnamurti’s stand. To 
him the exploration of the mind is not important; he 
is only concerned with the use we make of it. 

And for making the right use of the mind, whatever 
is physical or metaphysical foundations, we need not 
waste time on purely theoretical discussions. 
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„ We inay substitute the word “brain 1 ' for the wortl 

f !‘ t out i n an y way changing or solving the 
problem that confronts us. Let sensation and Jmo. 
tion, memory and thought, feeling and insight intiS 
ton and inspiration ecstasy and rapture, chaiuo er and 
holiness, the sense of the true, the good, the beaudfSl 

talon natter ° £ lra ' n aBd never a s,mcture and 


Still it is supremely important to us, this structure 
and this function. 

Have we^ reached the limit of cerebral organisation 
or organic integration? Are we the most perfect feel¬ 
ing, thinking, acting, experiencing machines possible 9 
Are we supremely adapted to the universe around us 
to each other to oneself, to life, in short? 

The sorry mess we are making of this business of 
living, individually and collectively, calls for insight and 
action. Even if we have very good reasons, to think 
that man is a process totally describable in physical 
and chemical terms, still we have no basis, no need 
for refusing to listen to Krishnamurti, who is solely 
and supremely concerned with the use we make of 
our physical and mental endowment, whatever may 
be its ultimate nature, material, mental or neither, 

The real problem is not in the nature of the mind, 
but in the strange assumption, taken for granted by so 
many materialists, that since the mind is a product of 
“material” phenomena, it should concern itself only 
with “matcriar pursuits. 

Obviously the word “material” is used here in two 


different meanings. Man may be a “material” being, 
but he need not and should not be materialistic in tho 
sense of giving undue importance to his physiological 
needs and to the enjoyments derived from their satis¬ 
faction. 

Not that those needs arc imaginary and the enjoy¬ 
ment is illegitimate, But the saying “not by bread 
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alone....” is valid, whatever the theories of the body 
and the mind and of their relationship. 

The argument that since mind is matter, man is just 
a blob of protoplasm of not much importance, is 
puerile in the extreme, It is supremely important to 
this blob what is the content of its proto-plasmic con¬ 
sciousness. 

Obviously the word “material” is used here in two 
different senses not for the sake of a soul or a God, 
but for width and depth of living they make possible. 
After all, our main concern is with living a life and 
not with theories. 

So, when Krishnamurti talks of going beyond intel¬ 
lect and living intelligently, fully, happily, the validity 
of what he says is not abolished by the argument, that 
the mind is a function of the brain. Let it be. 

Still there is work to be done. The brain is pliable, 
mouldable, teachable. It can yield a variety and in¬ 
tensity of conscious states of which we may have only 
heard from a few exceptional individuals. 

Krishnamurti may be one of them, and it would be 
utterly irrational to dismiss him. on the ground that 
thought is a physiological secretion. Still it matters 
enormously what kind of thought we think. 

When he talks of the utter stillness of the mind into 
which Reality can flow, there is no need of jumping at 
once into a discussion on the physical nature of the 
mind and the metaphysics of Reality, The mind may 
mean the brain and Reality may mean full and har¬ 
monious correspondence and co-ordination between 
consciousness and the world which it reflects. 

Silent and choiceless awareness of all that is going 
on from moment to moment within and outside the 
“brain”, or the “body” may be just training the “mind” 
to function in a new and rather unusual way. Still it 
is an interesting experiment, the results of which hardly 
depend on the religious or philosophical background 
of the experimenter, 
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aild a ^ in Krishnamurti warns us; if you 
would discover, give up preconceived notions. To see 
tmngs as they are, cease to look at them through the 
eyes of yesterday. 

Deliberately and patiently erase the grooves of men- 
tai habits, of fixed ways of feeling and thinking, so 
mat there will be no misalignment and misunderstand¬ 
ing between the subject and the object of your con¬ 
sciousness. 

It is like creating a vacuum in a fluorescent tube. 
When a certain degree of vacuum is reached, the spark 
strikes and the tube begins to shine. Whatever the 
theory of it, the light is good. 
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Chapter 37 

Revolt and Revolution 

by MAURICE FRYDMAN 


A study of the social and political upheavals in his¬ 
tory will show that after each revolt against oppression 
a reaction sets in and the revolt continues in a different 
form, manned by a different set of people, yet essen¬ 
tially the same; The reaction rarely takes the shape 
of a counter-revolution for the restoration of the old 
order; it more often shows itself in the corruption of 
the new, theoretically perfect institutions. 

What is a revolution? In the accepted meaning of 
the word it is a total change, a turning upside down, a 
complete reversal, a fundamental reconstruction. What 
calls for a revolution? Obviously, only suffering calls 
for a change. Happy people do not need revolutions. 
They are quite willing to leave things as they are. It 
is the man who suffers that desires a change. 

A revolt is blind, violent, temporary and superficial. 
The deep causes of evil are not affected. But a re¬ 
volution is not worth the name if it does make a funda¬ 
mental change in the existing situation. The situation 
is of suffering and the revolution lies in the removal of 
the causes of suffering. 

There were many revolts against political and social, 
religious and economic institutions, but changing in¬ 
stitutions does not remove the evil heart that has 
created or corrupted them. 
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cular oppression or system of oppression and yet the 

oppression will remain because its real causes were 
not understood and its deep roots not uncovered. It 
is but an instance of a general law that the removal 
of the symptom does not affect its cause. A successful 
revolution will undo the causes while a revolt will at 
the best remove the symptoms only to see them return 
m another and often an aggravated form. A revolt is 
always followed by a reaction, while a revolution is 
final. 


Neither a revolt nor a revolution need be sweeping; 
sometimes they are associated with vast social, political 
and religious changes; more often they happen on a 
very small scale, in a narrow sector of human life. 
The scale does not matter to the people involved in 
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the change. What matters is that revolt deals with 
symptoms, while a revolution attacks the true causes 
of suffering. 

Nor is there such a thing as pure revolt or pure re¬ 
volution. In practice there is an element of revolt in 
every revolution. To the extent to which root causes 
of suffering are discovered and done away with to that 
extent a revolution happens. As Krishnamurti would 
put it, there is a complete transformation. To the ex¬ 
tent to which the symptoms only are affected, to that 
extent a reaction is bound to set in. 

Philanthropy in the ordinary sense of the word is 
not ,a revolution. It is merely a safety valve which 
postpones the explosion by letting off the steam. How¬ 
ever sincerely it may be practised; it shows a complete 
disregard for the true causes of suffering. It is not a 
Question of distributing surplus wealth. There should 
be no surplus wealth in the hands of a few individuals 
and no scope for becoming benefactors, for sharing 
or not sharing as- fancy dictates. The real revolution 
demands the understanding of the causes of tjie urge 
to accumulate, to dominate, to exploit, to oppress and 
the setting oneself free from all such causes. 

The oppressed cannot make a revolution. Whatever 
they do will be only a revolt, which will bring in re¬ 
action and create some other pattern of oppression. A 
new set of oppressors will replace the old. We can 
■see it happen all over the world. 

This does not mean that those who suffer should 
do nothing. As long as they suffer they will revolt. 
The oppressor, capitalistic or bureaucratic, may try to 
release the accumulated pressure by creating the illus¬ 
ion of ‘democracy’ which is merely a device for shift¬ 
ing the blame on the exploited, but as long as there is 
suffering, there will be revolts and fresh suffering and 
more revolts, in a vicious circle. 
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Ihe trouble with the ideologies is that they do not 
go deep enough. They invariably take the symptom 
for the cause and while they can supply the revolt with 
a doctrine, they cannot create a revolution, because 
j. k.—9 
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they shirk from admitting that the causes of the chaos 
in the world are primarily psychological. 

This point can not be stretched too much: all re¬ 
volt against symptoms will leave the causes untouch¬ 
ed* the causes can not be done away with unless they 
are laid bare; they can not be discovered unless they 
are searched for carefully and patiently; this careful 
and patient search is not possible when the mind is 
made dull by suffering. It requires clarity, alertness, 
i leisure and wide and deep sympathy. 

The man who suffers is not in the nght mood for 
a revolution. He is too much in a hurry; he will give 
ear to anybody who promises quick relief from the 
outer symptoms, the apparent causes of his agony. 
The political and other leaders take advantage of his 
impatience and use him for the organisation of a re¬ 
volt which will put them into power without much 
benefit to their followers. . 

It is the oppressor himself who must revolt against 
his oppression. How can it happen? As a matter 
of fact it happens all the time. There are always m 
the world a few Individuals who give up their privi¬ 
leged positions and attack the causes of oppression 
where they can reach them: in their own lives. They 
may be few and far between, but they are a very 
significant pointer in the right direction. # When we 
examine the lives of the great revolutionaries, we find 
that invariably either they came from the privileged 
classes or they managed to secure for themselves all 
the leisure necessary for their broodings and ponder- 

m A true revolution happens when the oppressor and 
the oppressed meet with the intention of putting an 
end to the oppression by discovering and eliminating 
its real, psychological causes. This meeting will be 
first an inner state—the oppressor realising within him¬ 
self the oppressed and the oppressed discovering with¬ 
in himself the oppressor. The result of such inner 
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meeting will be the inner freedom from the causes of 
oppression. Those who are inwardly free will be able 
to go deep into the causes and bring about the outer 
meeting between the oppressor and the oppressed, who 
will jointly put an end to oppression. Can such a 
revolution m approach happen on a mass scale 1 ? Yes 
and no. A psychological revolution is like a chain 
reaction: it starts with the very few and then spreads 
explosively to the many, A revolution always begins 
with those who, having understood the causes of suf¬ 
fering have ceased to perpetuate them in their own 
fives. As Knshnamurti puts it: Freedom must begin 
w f ^ individual If the individual transforms him- 
,self, his life, then for him there is freedom; and be- 
cause he is the result of a total process, when he libe¬ 
rates himself from nationalism, from greed, from ex¬ 
ploitation, he has direct action upon the whole. 

Self-concern can never lead to a revolution, only to 
revolt He onto who is concerned with the sufferings 
of others will have the courage to go far enough and 
deep enough into the causes of suffering. Revolt flows 
from hatred, while revolution is the fruit of compas¬ 
sion. 







Chapter 38 


The Purpose of Living 

by A. N, 


Two types of criticism are levelled at Krishnamurti— 
one that he has nothing new to say, the other that what 
he teaches is so revolutionary that if it were carried into 
effect it would produce chaos and selfishness. Both 
these criticisms are due to a lack of understanding. 

With regard to the first, as Krishnamurti has truly 
said, there is no new thing under the sun, but all things 
are new to the man who understands. When you arrive i 
at a new understanding of life, its meaning and pur¬ 
pose, you look out upon a different world, and yet it 
is not the world which has changed, but yourself. All 
things are made new to the man who is ever renewing 
himself. 

That the teaching of Krishnamurti, if properly un¬ 
derstood and carried into practice, would turn the 
world upside down is true, because it necessitates a 
revolution in our whole thought and outlook upon life; 
but that revolution would lead to order and not to 
chaos, it would bring about a greater beauty in life 
instead of a greater ugliness. It is also true that the 
attempt to cling to the old and yet to understand the - J 
new is productive of chaos, both in the individual and 
in the world. It is impossible to turn both without and 
within, to live in freedom and in bondage, to walk to¬ 
wards the south and towards the north at the same 



time. A choice has to be made, the change of direc¬ 
tion must be radical. We cannot hold to accepted tra- 

^ ^ ^ ^ of them. Krishna- 
murti s like a giant wave which has swept away the 
foundations, on which our lives are built, and we^iave 

r°r datl0m, u new bricks - with which to 
build, anew. If we would understand him, we must 
examine what he says with unbiased mind and open 
heart, not fearing to face all that it may involve for us 
of change and even of heart-break. 

Truth is a pathless land”, says Krishnamurti. There- 

T„ can la y. d0WI1 for another the path by 
which he shall attain it. Neither can any man see for 
another his vision of perfection/ Each must have his 
own vision and carve his own way to its attainment. 
At our present stage, we live by our experiences and 
the idea of being beyond experience conveys to us the 
thought of negation, of cessation, of death. But while 
we are still held in the grip of experience, we cannot 
fully express the life within us. Our energy is spent 
in battling against the bars of our prison house. To be 
free, to be perfected, to be beyond the yoke of experi¬ 
ence, must be to live at that high tension of perfect 
poise, of complete control, which Krishnamurti char¬ 
acterises as “true creation”. Only as we are becoming 
truly creative are we truly living. 

The expressions of life are the reflection of the life 
within. If the life within is not yet pure, strong and 
free, the expressions of that life will of necessity be 
weak, ugly, maimed and distorted. Each man must 
be his own saviour, as he alone can set free the life 
within himself and shape the expressions of that life 
to the vision which he alone can see. The vision, the 
goal of each man is unique, and so also must be. the 
realisation of that vision, No man can purify the 
source of life for another, and therefore no man can 
radically change another or save another. We are 
naturally influenced more or less by our circumstances 
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and environment, for as a great scientist puts it: Liv¬ 
ing always implies a give-and-take between the crea¬ 
ture and its surroundings, or, to put it more technical¬ 
ly, between the organism and its environment Indeed, 
we might call this the unending problem of life,-to 
establish and keep up good relations between the liv¬ 
ing creature and its surrounding”, 

Tbe purpose of living, according to Krishnmurti, is 
to become master of your environment. That is what 
perfection means', and when we have realised it, it is 
not that we may stagnate, but that for the first time 
we may make full use of all our faculties, of all our 
circumstances, of all the expressions of life which hith¬ 
erto have been our masters. To be liberated within 
is to be liberated from all the compulsions of the with¬ 
out, and that is why perfection means liberation, means 
the'fulfilment of life and nothing else. 

“Then we have to get away from such catchwords 
as “love”, “service”, “brotherhood", “helping the 
world”, which, like charity, cover a multitude of sins. 
Love may be the most beautiful thing in the world, 
but it can also be the most cruel and the most binding. 
Love of God has inspired much brutality as well as 
much kindness, to man. The inquisitors were doubt¬ 
less inspired by love for the souls of men, but it did 

not prevent them from torturing their bodies. Most 

parents love their children but, in many cases, that 
very love stifles and crushes life in objects of their love. 
All human love is subject to jealousy which is ever 
“cruel as the grave” 

“Service of the world” is often but another name 
for interference. We want to change the world ac¬ 
cording to our pattern, according to our conceptions 

of right and wrong. , ■ 

Every religion is built on the conception of a Deity 
in some form or another, except possibly Buddhism. 
All religions teach men to worship, to pray, to believe 
according to a creed or a system of philosophy, to act 
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according to a code of morality and ethics laid down by 
some divinely inspired guide. And now Krishnamurti 
tells us that religions are but the frozen thoughts of 
men and that, if we would find Truth, we must be free 
of all religions. 

Religion lias been responsible for much beauty in 
thought, in art; it has inspired many noble and heroic 
deeds. It has also been responsible for almost in¬ 
credible cruelty, superstition and the enslavement of 
the human mind. The recording angel alone can de¬ 
cide on which side the scales are weighted. 

Tf we begin with a new conception of life in which 
religion plays no part, it means a revolution of a very 
radical kind, it is going to be very difficult for a gene¬ 
ration, brought up in religious faiths, to free them¬ 
selves. That is why Krishnamurti is so anxious to 
establish schools where a new generation may be edu¬ 
cated without any of the old beliefs, traditions and 
superstitions. It is a great experiment and one which 
should arouse the enthusiasm of all those who believe 
that the God in man is the only. God he can ever really 
know. 











Chapter 39 


Krishnamurti and Spiritual Heritage 
byRENEFOUERE 


"As the animals in the circus are trained to act for the 
amusement of crowds, so the individual, through fear, 
looks for these spiritual performers, the so called 
priests and swamis, the dispensers of spurious spiri¬ 
tuality and of all the inanities of religion. Their main 
function is to entertain; they invent rituals, disciplines 
and worship, which may look beautiful but soon de¬ 
generate into superstition and knavery under the cloak 
of service ” 

These words were said by Krishnamurti as early as 
in 1934 and harsh as they arc, they show the utterly 
uncompromising attitude of the Indian sage. 

Krishnamurti is a spiritual teacher who is violently 
against all spiritual authority; a destroyer of idols, an 
enemy of churches; loyal to Truth, he refuses to be 
loyal to anything else. Even in India, the land of tra¬ 
dition where his high spiritual standing is not denied, 
he makes nothing of all tradition. Therefore among 
the great teachers of India his position is unique. Not 
only is his way of expression free from all the tradi¬ 
tional terminology of the Indian philosophical genius, 
not only does he address the modern man in a modern 
language, but he is the only Indian teacher who is com¬ 
pletely free from all tradition, eastern or western. 

I am in full agreement with what Krishnamurti says 
| about religions. I also consider all rituals and cere- 
i monies to be dangerous distractions, taking man away 
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from the only thing that matters. May be he is too 
sweeping in his condemnation of all men of religion; 
the intentions of many of them may be of the best- 
all generalizations tend to be false. I am sure that 
Krishnamurti would agree with me on this point. The 
eontroversy between Krishnamurti and the protagonists 
of orthodox religions is not for me to solve. All pole¬ 
mics tend to be sterile. _ Instead, I would rather find a 
point of view from which Krishnamurti’s attitude can 
be at least explained, if not justified. 

Krishnamurti himself denies being a speculative phi¬ 
losopher. His message is born out of a personal, ever¬ 
present experience. He does not separate his teach¬ 
ing from himself. He clearly says: In the light of. 
what l live my words are true. 

Krishnamurti is still alive and his teaching may un¬ 
dergo further developments. I must stress this point 
before T proceed with the examination of his thought. 
And also I must say a few words on the form of lan¬ 
guage used by him. It is simple language, direct psy¬ 
chologically true, free from all allusion to mythology. 
I would add: free from all terminology for Krishna¬ 
murti is in the habit of charging plain and com¬ 
monplace words with some unusual and unexpected 
meaning. In words which sound to us so homely and 
familiar he opens vertiginous depths of import and 
significance. In that way he is a great philosopher, if 
by philosophy we mean the art of revealing the hidden 
and unknown side of things which appeared to us well 
known and familiar, of showing them from some un¬ 
expected and startling angle. The very clarity of 
Krishnamurti’s expression contains often astonishing 
depths. However clear his words may seem to be,, 
they bewilder, when we read them for the first time. 
Often it seems that he has compressed in a handful of 
apparently simple and inoffensive words all the secrets 
of the universe and the mystery of our own being. 
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They yield meaning after meaning, like a reflection 
between two mirrors. 

Krishnamurti is concerned only with the immediate 
transformation in his listeners and consistently refuses 
to build a doctrinal or philosophic system. Therefore 
we must not be astonished to see him taking lip, from 
moment to moment, entirely opposite standpoints. He 
cares little Tor intellectual constructions; he seeks only 
to uproot his listeners, to dislodge them from the posi¬ 
tions of certitude in which their hearts and minds have 
gone to sleep. Once he said; people need not be 
taught, they need ’be waken up. This explains partly 
Krishnamurti’s vehemence of expression which may 
appear contemptuous and even crude. _ _ 

Because of all these tactical distortions it is not easy 
to penetrate to the very core of Krishnamurti’s teach¬ 
ing. I shall try nevertheless, on my own responsibility; 
to make a short, may be too short, summary of a 
teaching which, apparently repetitive, is extraordinarily 
vast and rich and full of unexpected and subtle im¬ 
plications. Yet I must stress again that what follows 
'are merely my own explanations and interpretations. 

At the very outset we are faced with the question: 
is it appropriate to talk of Krishnamurti’s own teach¬ 
ing? He himself says that what he says is so univer¬ 
sally valid, that it cannot be specifically his own. 

Were we to disregard the peculiar conditions in which 
his spiritual awakening took place, wc would see in it 
merely a mystery, one among many. But in his case 
die emergence into reality was preceded by a most 
violent revolt against all authority and all tradition. He 
realized, as he himself says, not through obedience 
and conformity but through revolt and refusal. Hence 
the liberating value he gives to doubt and denial of 
all accepted values. 

Some may think that Krishnamurti derives a kind of 
pleasure in accusing the professionals of religion of 
their mistakes and depravities. I do not believe this 
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! to be the exact picture. It does not tally with his ex- 
j treme sensitivity, so abundantly revealed in his poems 

i and writings and also in the personal and sincere kind¬ 

ness and affection with which he meets the very people 
whose doctrines, attitude and actions he attacks so 
violently in his lectures. 

It is not a case of mere violent and destructive re¬ 
bellion against all authority. What he wants is to 
make us examine the values authority seeks to impose 
on us and to take them up as our own only, if after 
due examination, we think them to be true and sane. 
But then those values are ours, we know every reason 
for accepting them and we do so on our own respon¬ 
sibility. We have, so to say, recreated them within 
ourselves; now they have sprouted from within us in¬ 
stead of remaining a strange growth grafted onto our 
living flesh. Krishnamurti does not automatically op¬ 
pose any* current opinion; doubt to him is a means 
for reaching a state of unshakeable certainty. Doubt¬ 
ing merely for the sake of doubt has no meaning. 
Krishnamurti insists on the need of living in full res¬ 
ponsibility for oneself, of being entirely and freely ans¬ 
werable for one’s actions and of taking in all clarity 
one’s own destiny. Man’s salvation thus becomes the 
fruit of his own courage. Any order, even if quite the- 
right one, is dangerous and destructive when obeyed 
blindly, without realizing its meaning and seeing its 
necessity. Mere obedience creates the habit of irres¬ 
ponsible action, of lazy abdication of choice, of fatal 
passivity which makes us persist in a mistake when 
i, once, by chance, somebody has pushed us into it. 

It is reported that a priest asked Krishnamurti; 
should I not leave the church? To this Krishnamurti 
answered: Why should you? The priest took it as an 
encouragement to continue in the church. He was 
wrong, of course Krishnamurti only invited him to be 
aware of the reasons for leaving the Church. His reply 
was perfectly consistent with his attitude. 
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To those who seek in authority a shelter against their 
own anxieties, Krishnamurti shows that such shelter 
just does not exist Whatever may be our illusions, 
we ourselves are the ultimate and the only judge of our 
Being, truth and action, To a listener in New Zealand, 
who claimed the need of spiritual authority, Krishna¬ 
murti said; You think you need a priest to take you 
to truth, But, unless you know truth already, how can 
you be sure that you are guided well? And if you 
know it, why do you seek a guide? This kind of logi¬ 
cal shortcut, a purely verbal trap, may seem to put an 
end to all trust in another, to all value given to his. 
advice. Yet there is good sense in Krishnamurti’s 
answer, for in the last analysis, when we accept autho¬ 
rity, we ourselves have decided whose authority we 
are going to accept. Thus we become responsible for 
the authority we have imposed on ourselves and for all 
the certitudes we derive from it. This is a valid point 
which we are only too apt to forget. 

The anarchists may accept Krishnamurti as their 
own because of his assaults on the very foundations 
of spiritual authority. This conclusion would have 
been too hasty. Unlike many others, he does not seek 
in his struggle against authority a way to raise his own 
status and increase his value as a person. He aims 
much higher. If I may say so, he seeks man’s eternal 
salvation and not mere sterile rebellion against estab¬ 
lished power. 

According to him, man’s spiritual freedom must 
come from within, for each one objectively, is alone. 
No external authority must dominate his inner and 
perfect freedom, And if man has to liberate himself 
completely, to transform totally his life, he must ac¬ 
cept responsibility for the full change of his actions 
and behaviour, take firmly in hand himself by him¬ 
self. As long as he has not done it, he does not really 
act, His actions are not his own, they are imposed 
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on him from outside. He lives k a sort of fasdna- 
don, ho ceases to be a person and only reacts auto- 
matically, like a machine. 

But merely taking charge of one’s life is not enough. 
One has to find the light that will show the lonely way. 
This living light will not be found unless one is will¬ 
ing and eager to think anew all the elements of one’s 
existence, Krishnamurti rejects all authority in order 
to give man a chance to do his own and deep thinking; 
he seeks to establish a sort of sanitary screen between 
the pure source of man’s spirit and the contamination 
by outer values, Then only thought can be like the 
lamp sheltered from all wind, which the Bhagavad 
Gita puts forth as an example of the effective mind. 

The individualism of which Krishnamurti speaks is 
not in opposition to society, He does not want to 
break, nor even to loosen the bonds which link us to 
each other. But he wants the individual to be an 
island of deliberate and solitary enquiry and search 
raised above the stormy sea of opinions. As he puts 
it: the individual must be liberated from the false. 
His individualism is in the dissociation of the mind 
from every form of pressure. 

I may add here that the freedom Krishnamurti speaks 
of has nothing in common with blindly yielding to im¬ 
pulse, It is the freedom of the man who refuses to 
imitate: who is himself creative; who threw off every 
superimposition and has discovered the pure note of 
his own being, his natural and original vocation, his 
own genius, his individual uniqueness which in no way 
can be quated with egotism, 

Krishnamurti sees in liberation the freedom to create 
and in all that tends to smother and to strangle the 
creator who dwells potentially in each of us Krishna¬ 
murti, naturally, sees an obstacle to spiritual unfold- 
ment. Therefore he is so much against all rituals and 
religious authority which always make man’s thoughts 
and feelings entirely automatic, promoted by external 







256 


THE MIND OF J. KRISHNAMURT1 


stimuli. He is not so very much concerned with spin- 
tual authority as such, as with the freeing from its grip 
the living man, the man responsible for himself and 
to himself, the man who alone can be truly liberated. 

It can be seen that Krishnamurti’s revolt against 
authority is neither temperamental nor personal, but 
has sound reasons and is inspired by real love of man. 
the outer expression of this revolt may appear rude to 
the point of shocking but, as Claude Bragdon puts it: 
Krishnamurti’s teachings will exasperate us until we 
perceive that in his blows he aims only at our chains”. 

(Translated from the French ) 


Chatter 40 


Can Illumination be Transmitted? 

by R. P. 


nf nh ZL v r u ese aa y s about the possibility 
bv ^Si mtia * tl0n mt ? life of enlightenment 
Sllent or o&erwise, from “ad¬ 
vanced individuals. Not a few are considering a fare 
•Si 1 -P an a worthwhile spiritual investment, for— 

Zen Master “ay give to 
them that for which they have been searching all their 


Is not this way of thinking very similar to tlic pre- 
valent outlook on grace? A miraculous granting of 
spirituality by some external entity—and whether that 
benign entityds a God or a Master makes very little 
difference. The idea is basically to get something for 
■nothing, and as in worldly affairs so here also there is 
the panting for “attairnnent”-as though it concerned 
the procurement of some merchandise—when in actual 
fact it is not even “something”. Others are—a little 
less irrationally, but still thoughtlessly—pi nnin g their 
faiths on “do-it-yourself” systems which are peddled 
by Masters and religious sects, without ever looking 
into the whole problem whether any system can ever 
do anything for them in the spiritual life. 

Most of the so-called religious people are really try¬ 
ing to commit mental suicide, by killing off the ego 
through constant violent effort, by suppression, medi¬ 
tation, self-denial and various other pious practices. 
But mental suicide is not death, it is only life at war 
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within itself. Mental suicide is an acute state of con¬ 
flict; and while pretending to immolate itself, the “I” 
is fighting for its survival as strongly as ever. 

The fundamental question is can there be death with¬ 
out dying? And can there be dying when there is 
still burning desire, and whether that desire is for sexual 
or spiritual ecstasy is immaterial. 

So long as there is a desire for experience, the ex- 
periencer is thriving. Now dying is the very oppo- 
site—that begins when experience is seen to be void. 
This Void is Death itself, and it is only Death that 
can make us die. Life can only die when it willingly 
and lovingly allows Death to pervade, it, for by itself 
it is incapable of ending. For that life is continuity, 
and can continuity ever give rise to anything but con¬ 
tinuity, can it ever break its own bond in time? 

Continuity can never be broken on its own level; 
it can only cease to be when submerged in another di¬ 
mension—and that dimension is the Timeless, mani¬ 
festing itself on the level of continuity as Death. 


Chapter 41 


The Free Mind 

by ROBERT POWELL 


Every experience leaves an imprint on the mind, whose 
strength is according to the intensity of pain and plea¬ 
sure involved. This imprint, the residue of the past, 
becomes the seed around which thought in the present 
crystallizes and grows. This means that everything is 
immediately translated by the mind in terms of pain 
or pleasure. The mind does not know how to be 
neutral Even aq experience to which it is initially in¬ 
different, like reading a newspaper, eating and drink¬ 
ing certain types of food, having one’s meals at a cer¬ 
tain restaurant, listening to the radio, watching tele¬ 
vision, soon becomes either attractive or repulsive to an 
obsessive extent (although we are no longer aware 
of these things). Then, with repetition there is habit 
formation and ultimately bondage, either positively or 
negatively. So we see that the mind continually craves 
attachments, and if it drops one habit it soon picks 
up another. 

Even that mind which, through increasing aware¬ 
ness, has freed itself to a limited extent is soon driven 
back by the Void to attach itself on to something, like 
a leach nourishing itself on the host. To understand 
this particular propensity of the mind, Jet us look a 
little more closely into the whole background of habit. 

Everything in nature happens by association, al¬ 
though this manifests itself to the self-conscious in¬ 
dividual-perceiving within the framework of space 
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and time—as cause and effect. Association, on the 
physical level, means determinism, and determinism 
means absence of freedom; a law of nature is a case 
of specialization where only one sequence of events is 
valid out of an infinite number of possibilities. Just 
so is association limiting in the case of. mind; when 
operating by means of Memory, association results in 
habit, which is the creation of psychological time, the 
very stuff of which Suffering is made, 

Becoming aware of habit, the mind tries to.over¬ 
come it, and in the very overcoming of one .habit sets 
up another—the habit of repression,. Thus, it must be 
clear that within the pattern of duality there is no re¬ 
lease from habit, and that there can only be the ces¬ 
sation of it, when we go above and beyond the con¬ 
flicts of duality. Only through understanding, the 
whole mechanism of habit formation—and seeing it in 
actual operation, which requires great alertness and 
patience—can thought free itself from habit.. 

So we have seen that from pleasant and painful ex¬ 
perience, the mind builds its house of thought; and 
the continuity of this edifice in time gives rise to the 
entity, the “thinker”. Once, however, a man has 
learned to look inward, and begins to study his habi¬ 
tual mechanical reactions he is getting less and less 
fettered by his experience, and so no longer strengthens 
the house of thought, which is also his prison. Then 
ultimately, if he succeeds in completely isolating and 
identifying the individual elements of association that 
together constitute the prison, the latter collapses like 
a pack of cards. (It is very much .like. the. illusion of 
animation in a motion picture, which is disrupted, as . • $ 
soon as—by lowering the film’s running speed—its ele¬ 
ments, the individual frames, become identifiable). 

In that destruction man finds a new. Freedom, which 
is not a freedom from painful experiences, but a rc* • 
lease from the scar these experiences used to leave on 
the mind. 


Chapter 42 


Krisnnamurti and the Problem of Opposites 
by RENE FOUERE 


Krishnamurti, in the teaching, lays bare the illusion 
ot opposites. For instance, those who struggle against 
possessiveness and cultivate the virtue of non-posses- 
siveness make of it a new acquisition and are caught 
in the net of illusion. Their pretended victories are 
merely unrecognized failures. 

The opposites which are mutually exclusive on a 
certain level, become identical on a higher level, level 
of vision both clearer and more subtle. 

For Krishnamurti, like for Buddha, the only sin is 
ignorance, not-knowing. What liberates us with cer¬ 
tainty and finality is not renunciation achieved with 
effort and inner contradiction, but the understanding 
fully the condition in which we are. We shall play 
with a poisonous snake so long only, as long we do not 
realize that it is poisonous. But once we know its 
danger we have no desire to come near to it. 

It is the man who is afraid that cultivates courage, 
He flees from fear into its opposite; at the root he is 
still afraid. But when he knows the source of his fear, 
it ceases on its own. Then he is neither brave nor 
coward, He just is. He comes to a state of being 
which is free of all opposites. 

But then what is true virtue, according to Krishna¬ 
murti? He would reply, for instance, that to him "hu¬ 
mility consists in not knowing that one is different from 
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others”. A reply disarming all criticism in its sim¬ 
plicity and depth. It means that virtue is not some¬ 
thing positive but the ‘being nothing’, “Be as nothing”, 
says Krishnamurti and life will be extraordinary beau¬ 
tiful and simple. But few can grasp the sublimity and 
greatness of this approach, It holds nothing for the 
shallow mind, for the man who at all cost wants to be 
something. . 

All our life is clogged with the fruitless resistance 
against opposites, with, what we call, the pursuit of the 
ideal. Its true motive is the desire to gain something 
of pleasure or to avoid some cause of pain. 

Never do we do a thing for its own sake. We are 
always aiming through it at something else, at some 
future which always changes and always escapes us, 
leaving the present, which should have been full and 
vibrant with life, for the empty, false and sad, an end¬ 
less expectation with some flashes between. 

We pass from the desire for a piece of clothing to the 
desire for a woman and then to the desire for God and 
we imagine that we have made great progress. In real¬ 
ity, our desire has merely changed its object and we 
are still caught in the circle of desire, which means of 
dissatisfaction and of pain. 

In the same way does Krishnamurti examine the 
common notions of evolution and of the ideal goal. 
They are merely the movement of desire over the sur¬ 
face of things; such movement will never bring us to 
the sudden breaking up of the circle of desire which is 
the essence of liberation. 

“To me,” he says, “there is only < one truth—the 
freedom from all hungering and thirsting. All else is 
mere illusion, infinite in its varieties, its vanities, its 
glories. The saint, the sinner, the slave, the victor, the 
man of virtue and the so-called spiritual man, are 
all qual in their illusion, all rooted in longing. Im¬ 
mense space and time may separate them from each 
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Sinner has merely^owd fom°a' ",** 
a superior". V “ trom “ illusion lo 


(Translated from the frmh) 


Chapter 43 


Krishnamurti and Ritualism 

by R. F. 


You must live with earnestness, with attention, with 
ardour in every thought, feeling and action, supremely 
centered in the present moment, which is neither near 
nor far, but now, in the supreme harmony of under¬ 
standing and love”, , , , 

This defines Krishnamurtfs attitude to rituals: he 
explodes them from within, for he makes every mo¬ 
ment of life a sacrament. . , 

To Krishnamurti Liberation docs not consist in do¬ 
ing something special, artificial or unusual, it is in the 
doing of the ordinary thing in an extraordinary way, 
with the same care and attention, which the ritualists 
give to their rites and ceremonies. ., st 

“Meet each instant of your life as if it were a crisis 
says Krishnamurti. t , 

The followers of organized religions, without caring 
much lor the way they live their daily life, repeat dili¬ 
gently and punctiliously certain standard formulas and 
gestures which bestow on them, in their own opinion, 
some distinction, even excellence, supply them with a 
definition of themselves and a pride in their own status 
among their fellowmcn. t 

Attention given to daily actions is never spectacular 
or imposing. There is no self-assertion in it; nobody 
is much noticed for living his life perfectly. A life 
well lived is very simple; however great its inner riches. 
It does not strike the eye. 


•1 
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Krishnamurti keeps on reminding us that funda¬ 
mentally it is not what we do that matters but how 
we do it and why. By asking us to abandon invented 
rites, to go deep into the substance and the meaning 
of daily actions, he makes every moment and every 
movement parts of an immense ritual of living, simpler, 
greater and more effective than all the rituals invented 
by man. The ritual of a life well lived is most signi¬ 
ficant for in it the individual and the social values are 
integrated. Man can live his life in full intensity as 
an individual and also with a meaningful purpose as 
a social being. The harmony of the individual and 
social purpose is the essence of morality. 

No ceremonial, made up activities, can claim a simi¬ 
lar value. Full attention given to every moment of life 
goes infinitely beyond what rituals can claim or prove. 

Krishnamurti would have nothing to do with rituals 
for another reason, To him liberation is never a result, 
it can not be promoted or stimulated. Many hold on 
to rites and ceremonies for the sake of the pleasant 
emotional responses they provoke and which could 
also be secured by the use of some drug more or less 
common. Such people seek sensory and emotional 
satisfaction rather than liberation, They are like the 
worshippers who prefer God’s favours to God them¬ 
self. Liberation can never fall into greedy hands. Those 
who seek its benefits will never get them, For, by seek¬ 
ing profits, they refuse the life which is free of all 
seeking, The seekers for spiritual riches are not tetter 
than the seekers for material goods, as St, John of the 
Cross has wisely pointed out, 

At the root of all orthodox behaviour is education 


moulded by tradition, Not that tradition is completely 
useless. It is always a mixture of some precious truth 
with a lot of horrible errors. Tradition makes us heirs 


both to wisdom and to folly of the past. Sometimes it 
brings some light, but generally it is like an infection 
which each generation hands over to the next. 
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We must not forget that humanity is like a man who 
always learns and never dies. But when tradition takes 
the place of wisdom, man is lost. Therefore Krishna* 
murti says in one of his poems: h 

“I have hurst the rock on which I grew . 

Krishnamurti talks of the eternal, in which no per¬ 
sonal delay can hide itself. “To know that the knowl¬ 
edge of truth is always in the present; that there is 
nothing higher than the reality which is in man and 
that this reality is beyond time and the divisions of 
time beyond unity and separation is the beginning of 
wisdom”. Elsewhere he says: “There is no other God 
but man made perfect”. We must not understand this 
statement as that the physical and the social man is 
God. For Krishnamurti God is not an external being 
to be met, but a state of consciousness to.be realized. 
It would be futile to make prostrations before a God 
which is but a person magnified on a cosmic scale. 

(Translated from the French) 


Chapter 44 


The New Man 

by SUNYA 


“A completely new age is beginning with new tasks 
and new demands on the heart and on human dignity: 
A silent age which will never be proclaimed and allow * 
ed voice, but will grow more real every day without 
noticing it. That is why "Dr. Z" is the most impor¬ 
tant piece of work l have been able to do—and in my 
consciousness the humility of your expression and re¬ 
cognition will remain for ever, with ego-humble grati¬ 
tude. And now the hard heart of the world is not my 
business, even the ‘problems' of sin and death, hell- 
fire and brimstone, when before the eyes of all, l have 
grown one with you, in my boundless sorrow and my 
infinite joy, as the graft grown one with the tree? 

(Boris Pasternak). 

The new emerging types of humanity do naturally 
recognise one another. To mind-ridden, respectable 
egojis they may seem freaks or sports or queer muta¬ 
tions. They do not approve, or understand and their 
analyses come to grief, yet these integral intuitive or 
mystical fellow-pilgrims in consciousness are often like¬ 
able and lovable, happy and haimfree, ■ Often they 
emanate an unassertive — and calmly radiating Grace, 
an effortfree acceptance, a natural harmony, balance 
and integral strength. They respond rather than reply 
and answer — and are good listeners, but cannot other¬ 
wise be useful to egojis or played upon in Shakti busi¬ 
ness. They rarely assert, aggress or make demands, 
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nor do they preach or predicate, crave or lust. They 
may not be intellectual, They may not ‘know-how’ or 
understand, but they innerstand. Inner and outer realms 
of consciousness are unified. Tools and bodies co¬ 
exist harmoniously in healthy self-interplay and in joy¬ 
ous ease of inter-penetration: A joyous ease in a kind 
of fourth dimensional (Turiya) consciousness, integral 
awareness or agefree, timefree, effortfrec, deathfrec 
Adwaita experiencing. 

There is an ego-free realm of conscious Self-Awar- 
ness in which it is not only possible but natural to be, 
wholly, one’s integral Self-Nature, in self-controlled 
spontaniety; no effort and no conceit of agency or of 
lusty urges, no becoming or begoing in the ever-chang¬ 
ing Self-interplay; no coming to grief or causing harm 
to others — when there are no ‘others’ — only one, 
non-dual Self. Egojis can try to know and be their 
Self, but, in mature awakening, effort will cease and 
egojis cease to exist (as a reality). The Self ever Is — 
in and beyond the duality and ego-consciousness of 
the Maya Lila, in and beyond: Mature integral awaken¬ 
ing is all. Swadarshan is not a multi-dimensional vis¬ 
ion of existence. It is a darshan in Being-Awareness, 
an intuitive, integral experiencing in Ananda-Awarcness. 
A man who is not free idealises his bondage, but bond¬ 
age, like egoji, is delusive. Each egoji his own prison 
makes. Be still to awaken and purely that which Is. 
Keep silent. If you cannot tell the truth of your ex¬ 
perience (your vanishing in Adwaita experiencing), 
then simply live it, Live your Swadhaima at joyous 
ease and Anandaful Grace. Only the Eternal is Real. 
Aware It and live it also in time and in ego-fuss. It 
means reawakening into the integral realm of Being¬ 
consciousness. I AM alone, All-one, and in non-duai- 
ity vanish all complimentary opposites, all Pharisee- 
hypocricy — and all pious ego-deception. “To live 
integral life is not as easy as crossing a field”. Yet 


man is bom to live, Why substitute this childish har¬ 
lequinade of adolescent phantasies, these juvenile esca¬ 
pades into mere knowledge, powers, possessions and 
policies, when there is the comforting awareness of the 
inter-woveness of all human lives. All that lives is 
holy, wholly and integrally one. Religion means realign¬ 
ment, not as dogmas and doctrines, rituals or Church- 
anity, but as a living, vital factor in practical empirical 
Empathy. Wu! 

Krishnamurti postulates the necessity and the urgency 
of an immediate ‘revolution’ or mutation of the indivi¬ 
dual ‘mind’ of man: The awakening and the mature 
use of the intuitive faculty in the light of integral wis¬ 
dom — and in Karuna-rhythm. We are divorced from 
nature, from our true and natural health and harmony. 

From babyhood we are conditioned physically, emo¬ 
tionally and psychically, into mental conformity and 
by imposition of false values and ego-identity. We are 
mentalised and mechanised into externalities and super¬ 
ficial activities, without intuitive and integral awareness 
and conscious touch with the Ground and Source of 
all. Thus our inner emptiness, which is not Sunyaful- 
ncss, thus our outer fluttering in vital but dis-eased 
quest — and thus our neurosis, psychosis, schizophrenia 
and powerful egomegalomania. Our sensitivity is highly 
specialised. Our attitude and approach to Things are 
partial; analytical and blinkered and our psychic disease 
needs a radical cure, a mutation into integrality, or a 
transcending of mind and ego and time-values. Only 
the Eternal is real — and how few are mature, sincere 
and ego-free to experience the Eternal? How few are 
patiently ego-humble to experience and live Hie integral 
Silence; the joyous ease of conscious, calm Self-Aware¬ 
ness in natural spirituality — and in Self-controlled 
spontaniety? Krishnamurti, one of the experienced, 
unitive and intuitive types, uses a psychological, or 
mental word-language, ego-symbols concepts and ab¬ 
stractions, in order to get across to egojis — and to 
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awaken us into facing out ego-made confusion, conflicts 
and problems. He tries to awaken us into attention, 
into awareness of cause and cure, symptoms and source. 
He tries to awaken us into integral awareness, into con¬ 
scious Prajnana-Light and Karuna-rhythm into integral 
Being-consciousness, into being healthy artists in Life. 

It is an attempt to awaken rather than to teach, and 
we must innerstand intuitively rather than try to under¬ 
stand the word-play mentally and literally. Wu! 

Perhaps he tries too much in confusing mental terms 
and semantic word-symbol, yet awaring very well that 
words blur and prevent integral inncrsta^ing, and 
that what he is, and is aware in, is richly more than 
what he says and explains. He uses mind and duality- 
symbols to bring intellect to suicide, to integrality or 
to ego-transcendence. Intellect is not intelligence, knowl¬ 
edge is not inherent wisdom; ego-power corrupts and 
is not integral strength and inner Grace. .Spiritual suf¬ 
fering is a contradiction in term-symbols. Only in 
conscious Self-Awareness or integral experiencing 
do we live the Eternal in time - and Be psychically 
whole and mindfree in all diseases, in all phenomenal 
Self-interplay. Ego-oblivion is Self-Awareness-m the 
divine Maya Lila Self-play Krishnamurti still speaks 
of “controlling the mind”-, as he speaks to and at dis¬ 
eased, cantankerous and bumptious egojis. But who is 
the controller; who has a mind, a spirit or a mortal ego- 
soul to control to possess, or to lie controlled by? Ibe 
I, Me and Mine are false ideas and idealised abstrac¬ 
tions, and ‘control’ is conceit of agency: cute, swell 
and proud ego-bumptiousness, delusive concepts, illu¬ 
sory bondage and false Sclf-i-dentity. 

The intuitive and integral type of human Being which, 
Krishnamurti advocates, proclaims and tries to awaken, 
is manifesting more and more, quickly in our atom- 
age, (here have always been the relatively few indivi¬ 
duals that mature among us — mystics, and mental 
egojis, seeming cranks, fools and lunatics, though often 
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more or less harmfree, more or less amusing or pitiable, 
We seem to be aware, also in so-called high places and 
influential positions, the ‘new’ type of intuitively aware 
and integral Being-awareness. Some wear world-fam¬ 
ous names, but we also meet them everywhere, in life 
and in literature. They have digested their experiences 
and have come through to the experiencing of Within 
and Beyond. Wu! 








IMPLICATIONS OF KRISHNAMURTl’S THOUGHT 273 


Chapter 45 


The Basic Truth 

by MAURICE FRYDMAN 


When we consider the many legends created round 
Krishnamurti from the early days of his ministry, the 
spate of explanations and interpretations submerging 
his first few timid words of self-found truth, the incense 
of adoration smothering the sensitive young seeker, 
whose courage was as great as it was painful, we_ won¬ 
der how much would have been left of him without 
the tape-recorder and the printing press. 

We can imagine what was happening at the time of 
some other great teacher, when the art of printing was 
unknown, when all depended on oral testimony and 
everybody was free to distort the truth by merely 
stating: ‘thus have I heard’. 

The truths which seem to us so natural and convin¬ 
cing, when we hear them spoken by Krishnamurti, 
were they never spoken before? There were others be¬ 
fore him — as great in wisdom and compassion. There 
was a Christ, there was a Buddha. But there was no 
printing press to preserve and disseminate their words. 

We cannot hold out against those who have betray¬ 
ed the truth they have heard by wanting to teach it to 
others. They did not intend to turn false the words 
of wisdom. But how could they, imperfect as they 
were, transmit without corrupting the message of per¬ 
fection? Even if true to the letter of what they heard, 
how could they transmit its spirit? 


The perfect man was struggling against the stream 
of human suffering born from oppression and violence. 
But his own words were at once swept away by the 
torrent of evil and used for justifying tyranny and 
violence. When he was no more, his life and work 
were built into walls of darkness and oppression, which 
had imprisoned man for ever after. Nothing was left 
of the original teaching, except maybe a faint perfume 
of the flowers that have blossomed and withered long 
ago. 

It would have been a most interesting task to try to 
find in the various religious scriptures the old authentic 
teachings. Some traces remain and it is because of 
them religions still attract men of integrity and good¬ 
will. This is regrettable indeed, for the earnest spirits 
get trapped in the net of rituals and dogmas, Fof what 
is dogma if not the ritual of the mind? Religious insti¬ 
tutions are never in tune with the essential truth. Every 
religion is full of contradictions which breed conflict 
and violence. 

The first thing to remember is that every great teacher 
was a rebel and an iconoclast. Invariably he refused to 
abide blindly by the traditions and the dogmas of the 
past. And the greatest and the most pernicious of 
these traditions was the belief that truth can be had 
from another, that one can discover and experience 
for another. 

The first act of every great teacher was to break the 
yoke of dependence and proclaim the simple truth, 
that man can build only on what he is and not on 
what he can be made into. All dependence on another 
is an obstacle and a hindrance to the experience of the 
real. 

This inner freedom, this non-reliance, non-obedience, 
where can it lead us? To such truths, obviously, which 
can neither be received nor learnt, which must be 
found deep within our hearts or not at all. 
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None can be free for another; none can be wise for J 
another; none can be compassionate for another. One 
must find the inner core of one’s being, abide m it and 
act from it; there is no substitute for independence. 

Chapter 46 


1 Krishmmurti—Master of Reality * 

by HENRY MILLER 


(♦Abstracted from the Chapter Krishnamurti of The 
Books in My life, Reproduced by permission of Peter 
Owen Ltd.) 

There is a name ... which stands out in contrast to 
all that is secret, suspect, confusing, bookish and en¬ 
slaving: Krishnamurti. Here is one man of our time 
who may be said to be a master of reality. He stands 
alone. He has renounced more than any man I can 
think of, except the Christ. Fundamentally he is so 
simple to understand that it is easy to comprehend the 
confusion which his clear, direct words and deeds have 
entailed. Men are reluctant to accept what is easy to 
\ grasp. Out of a perversity deeper than all Satan’s 
wiles, man refuses to acknowledge his own, God-given 
rights: he demands deliverance or salvation by and 
through an intermediary; he seeks guides, counsellors, 
leaders, systems, rituals. He looks for solutions which 
are in his own breast. He puts learning above wisdom, 
power above the art of discrimination. But above all, he 
refuses to work for his own liberation, pretending that 
first “the world” must be liberated. Yet, as Krishna¬ 
murti lias pointed out time and again, the 'world pro¬ 
blem is bound up with the problem of the individual. 
Truth is ever present, Eternity is here and now. And 
salvation? What is it, 0 man, that you wish to save? 
Your petty ego? Your soul? Your identity? Lose it 





276 


the mind of j. krishnamurti 


God fSta'Sb aci every kind of experience, keep 
your doubts, embrace y t0 rem ember, 

a 3fS«rS5?jg5 

525 s 5 & , tt== 

‘V5SS?w> - »■■■•• #*, 

“ d » rch 

'Stari-ar-stf 

g£s» 

S “ Aft« a iorig discussion with a man in Bombay, the 

SHsSsSSgl 

code which may, in reality, not suit him, _ _ 

* Krishnamurti: Editions Adyar, Paris, 1932. This work 
has now been replaced by another, 

I’unitd huraaine (Krishnamurti & the XJmty of Man). 


J. KRISHNA MtJRTHY— MASTER OF REALITY 277 


Krishnamurti answers: See what happens in the world. 
The strong, the violent, the powerful ones, the men 
who usurp and wield power over others, are at the top; 
at the bottom are the weak and gentle ones, who 
struggle and flounder, By contrast think of the tree 
whose strength and glory derives from its deep and 
hidden roots; in the case of the tree the top is crown- 
ed by delicate leaves, tender shoots, the most fragile 
branches. In human society, at least as it is constituted 
today, the strong and the powerful are supported , by 
the weak. In Nature, on the other hand, it is the 
strong and the powerful who support the weak. As 
long as you persist in viewing each problem with a 
perverted, twisted mind you will accept the actual state 
of affairs. I look at the problem from another point 
of view . , , Because your convictions are not the re¬ 
sult of your ovvn understanding you repeat what is 
given by authorities; you amass citations, you pit one 
authority againsLanother, the ancient against the new. 
To that I have nothing to say, But if you envisage life 
from a standpoint which is not deformed or mutilated 
by authority, not bolstered by others’ knowledge, but 
from one which springs from your own sufferings, from 
your thought, your culture, your understanding, your 
love, then you will understand what I say—"car la 
meditation du coe U r est I'entendment n .., Personally, 
and I hope you will understand what I say now, I have 
no belief and I belong to no tradition. I have always 
had this attitude towards life. It being a fact that life 
varies from day to day, not only are beliefs and tradi¬ 
tions useless to me, but, if I were to let myself be en¬ 
chained by them, they would prevent me from under¬ 
standing life ... You may attain liberation, no matter 
where you are or what the circumstances surrounding 
you, but this means that you must have the strength 
of genius. For genius, is, after all, the ability to deliver 
oneself from the circumstances in which one is en- 













J. KRISHNAMURTHY—MASTER OF REALITY 279 


278 THE MIND OF J. KRISHN4MUHI 

meshed, the ability to to ^”£S°of 
circle... You may say to^ In order 

strength. That ,smy P mtd w» «/ which h „ 
to discover V™'°™J“ T^im to come to grips 
S SyMnd 3 experience. And tot is just what you 

saaasSjwi 

S obstacle race Krishna- 

iSS&^hUestoUng of boohs 

- Krishnamurti and artists j 16 Krishnamurti 

SeffiSSSiia'r 

SSfeSSSS 

in which the ego was absent, repiaceu uy u ^, , 

$ ite own tong experience. It is one's intuition, he 

_they want to see their signatures attached to roar 

creations. In short, as long as the artist torn- 

dualism, he will never succeed m '“dermg to ®pt ot 
tion or his creative power permanent. The quality o 

“ditto of genius is but the first phase o deto^ 
What distinguishes Krishnamurti, even from the great 


L 


teachers of the past, the masters and the exemplars, is 
his absolute nakedness, The one role he permits him¬ 
self to play is—himself, a human being. Gad only in 
the frailty of the flesh, lie relies entirely upon the spirit 
which is one with the flesh. If he has a mission it is 
to strip men of their illusions and delusions, to knock 
away the false supports of ideals, beliefs, fetishes, every 
kind of crutch, and thus render back to man the full 
majesty, the full potency, of his humanity. He has 
often been referred to as “the World Teacher.” If 
any man living merits the title, he does. But to me the 
important thing about Krishnamurti is that he imposes 
himself upon us not as a teacher, nor even as a Master, 
but as a man—“Find out for yourself,” he says, “what 
are the possessions and ideals that you do not desire. 
By knowing what you do not want, by elimination, you 
will unburden the mind, and only- then will it under¬ 
stand the essential which is ever there.”’ 
















Chapter 47 

The Art of Spiritual Insight 

by ALDOUS HUXLEY* 


( *Abstracted from two essays Education of An Amphi¬ 
bian and Knowledge & Understanding, appearing in 
Adonis and the Alphabet . Reproduced by permission 
of Mrs. Laura Huxley and Chatto & Wmdus Ltd.) 
The aim of the psychiatrist is to teach the (statisti¬ 
cally) abnormal to adjust themselves to tlie behaviour 
oatterns of a society composed of the (statistically) 
normal The aim of the educator in spiritual insight 
is to teach the (statistically) normal that they are m 
fact insane, and should do something about it. The 
problem is how to get out of ones own light. Ow 
business is to free ourselves from eelipsmg bad habits 
-bad habits not merely on the moral level but also 
and more fundamentally, on the cognitive, intellectual 
and emotional levels. For it is these bad habits of 
unrealistic thinking, inappropriate feeling and debauch¬ 
ed perception which incite the ego to behave as it 
does We must, in Krishnamurti’s phrase, achieve 
“freedom from the known”—freedom from the un¬ 
analyzed postulates in terms of which we do our 
second-hand experiencing, freedom from our conven¬ 
tional thoughts and sentiments, freedom from our 
stereo-typed notions about inner and outer reality. 

The end proposed is the rediscovery within ourselves 
of a virgin not-mind capable of non-verbally not-uunk- 
ing in response to immediate experience. But the ends 
we actually achieve are always determined by the 
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means we employ. Perfect freedom will not be achiev¬ 
ed by means of systematic limitation. Virginity of 
mind will not be discovered in a context of predeter¬ 
mined beliefs and dogmas. The unitive not-thought 
which experiences life in its totality will never emerge 
from concentrated thinking, in terms of words or visual 
images, about some particular aspect of life, isolated 
from the rest. 

For what is ordinarily called meditation is merely, in 
Krishnamurti’s words, “the cultivation of resistance, 
of exclusive concentration on an idea of our choice”. 
Yoga is the process of “building a wall of resistance” 
against every thought except that which you have 
chosen. But what makes you choose? “Obviously 
the choice is based on pleasure, reward or achieve¬ 
ment; or it is merely a reaction to one’s conditioning 
or tradition”. Then why choose? 

“Instead of creating resistance, why not go into 
each interest as it arises and not merely concentrate 
on one idea, one interest?” Constant and intense 
self-awareness, free from preconceptions, comparisons, 
condemnations—this will result in what Krishnamurti 
calls “clarity”, what Eckhart calls “virginity,” what 
the Zen masters describe as “No-mind”. “This clarity 
is not to be organized, for it cannot be exchanged with 
another. Organized group thought is merely repeti¬ 
tive ... Without understanding yourself, you have no 
basis for thought; without self-knowledge, what you 
say is not true.” Truth repeated is no longer truth; 
it becomes truth again only when it has been realized 
by the speaker as an immediate experience. 

Knowledge is acquired when we succeed in fitting 
a new experience into the system of concepts based 
upon our old experiences, Understanding comes when 
we liberate ourselves from the old and so make pos¬ 
sible a direct, unmediated contact with the new, the 
mystery, moment by moment, of our existence. 
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Th? new is the given on every level of experience- 
giva perceptions, given emotions and thoo^ts 
states of unstructured awareness, given relationships 
S things and persons. The old is onr home-made 
svstem of ideas and word patterns. It is the stock of 
finished articles fabricated out of the given mystery 

by memory and analytical reasoning by hab t and the 
automatic associations of accepted ooUons, 
ledge is primarily a knowledge of these finished artic; es. 
Understanding is primarily direct awareness of the 

m Serstanding is not inherited, nor can it. be labori¬ 
ously acquired. It is something which, when circum¬ 
stances are favourable, comes to us, so to say, of it 
"cord. Understanding comes when we arc 
totally aware-aware to the limits of our mental and 
physical potentialities. This, of course, is a very an¬ 
cient doctrine, “Know thyself” is a piece of advice 
which is as old as civilization, and probably a great 
deal older. To follow that advice, a man must do 
more than indulge in introspection. If I[would know 
myself, I must know my environment; for as a body, 
T am part of the environment, a natural object among 
other objects, and, as a mind, I consist to a great ex¬ 
tent of my immediate reactions to the environment 
and of my secondary reactions to those primary re¬ 
actions: In practice “know thyself , is a call to total 
awareness. To those who practice it, what does total 
awareness reveal? It reveals, first of aH the limita¬ 
tions of the tiling which each of us calls I , and the 
enormity, the utter absurdity of its pretensions. I 
am the master of my fate,” poor Henley wrote at the 
end of a celebrated morsel of rhetoric, I am the cap¬ 
tain of my soul.” Nothing could be further from the 
truth. My fate cannot be mastered, it can only be 
collaborated with and thereby, to some extent, directed. 
Nor am I the captain of my soul; I am only its noisiest 
passenger—a passenger who is not sufficiently lmpor- 
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tant to sit at the captain’s table and does. not know,, 
even by report, what the soul-ship .looks like, how it 
works or where it is going. Total awareness starts,. 
in a word, with the realization of my ignorance and 
my impotence. 

Total awareness, then, reveals the following facts: 
That I am profoundly ignorant, that I am impotent to* 
the point of helplessness and that the most valuable 
elements in my personality are unknown quantities 
existing “out there,” as mental objects more or less 
completely independent of my control. This discovery 
may seem at first rattier humiliating and even depress¬ 
ing. But if I whole-heartedly accept them, the facts 
become a source of peace, a reason for serenity and 
cheerfulness. I am ignorant and impotent and yet,, 
somehow or other, here I am, unhappy, no doubt, pro¬ 
foundly dissatisfied, but alive and lacking. In spite 
of everything, I survive, I get by, sometimes I even get 
on. From these two sets of facts, my survival on the 
one hand and my ignorance and impotence on the 
other—I can only infer that the not-I, which looks after 
my body and gives me my best ideas, must be amazing¬ 
ly intelligent, knowledgeable and strong. As a self- 
centered ego, I do my best to interfere with the benefi- 
cient workings of this not-I. But in spite of my likes 
and dislikes, in spite of my malice, my infatuations,, 
my gnawing anxieties, in spite of all my over-valuations, 
of words in spite of my self-stultifying insistence on 
living, not in present reality, but in memory and antici¬ 
pation, this not-I, with whom I am associated, sustains, 
me, preserves me, gives me a long succession of second 
chances. We know very little and can achieve very 
little; but we are at liberty, if we so choose, to co¬ 
operate with a greater power and a conipleter know¬ 
ledge, an unknown quantity at once immanent and 
transcendent, at once physical and mental, at once. 

• subjective and objective. If we co-operate, we shall 
be all right, even if the worst should happen. If we 
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refuse to co-operate, we shall be all wrong even in the 
most propitious of circumstances. . • 

These conclusions are only the first-fruits of total 
awareness. Yet richer harvests are to follow, In my 
mnorance l am sure that I am eternally, I. This con¬ 
viction is rooted in emotionally charged memory. 
Only when, in the words of St, John of the Cross, the 
memory has been emptied can I escape from the sense 
of my watertight separateness and so prepare myself 
for the understanding, moment by moment, of reality 
on all its levels. But the memory cannot be emptied 
by an act of will, or by systematic discipline or by 
concentration—even by concentration on the idea ot 
emptiness. It can be emptied only by total awareness. 
Thus, if I am aware of my distractions—which are 
mostly emotionally charged memories or phantasies 
based upon such memories—the mental whirligig will 
automatically come to a stop and the memory will be 
emptied, at least for a moment or two. Again, it 1 
become totally aware of my resentment, my uncharit- 
; ableness, these feelings will be replaced, during the 
time of my awareness by a more realistic reaction to 
the events taking place around me. My awareness, oi 
course, must be uncontaminated by approval or con¬ 
demnation. Value judgements are conditioned, ver¬ 
balized reactions to primary reactions. Total aware- 
ness is a primary, choiceless, impartial response to the 
1 present situation as a whole. There are in it no limit¬ 
ing conditioned reactions to the primary reaction, to 
the pure cognitive apprehension of the situation. If 
memories of verbal formulas of praise or blame should 
make their appearance in consciousness, they are to be 
examined impartially as any other present datum is 
examined, Professional moralists have confidence in 
the surface will, believe in punishments and rewards 
and are adrenalin addicts who like nothing better than 
a good orgy of righteous indignation. The masters of 
the spiritual life have little faith in the surface will or 
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the utility, for their particular purposes, of rewards or 
punishments, and do not indulge in righteous indigna¬ 
tion. Experience has taught them that the highest 
good can never, in the very nature of tilings, be achiev¬ 
ed by moralizing, “Judge not that ye be not judged” 
is their watchword and total awareness is their method. 
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Chapter 48 


Has Krishnamurti Failed? 

by LUIS S. R. VAS 


Forty odd active years as a travelling non-guru is a 
long time; time enough perhaps to assess the impact 
of the man on the people he has reached. On the face 
of it J. Krishnamurti’s influence has been largefrom 
the start and has been widening ever since. Krishna¬ 
murti Foundations have sprung everywhere and carry 
his message, such as it is, to many more than could 
otherwise reach him. Taped lectures are played 
throughout the world for those interested. His books, 
are now available in paperback and are in great demand. 

Yet such superficial indications of popularity are 
deceptive. How deep is Krishnamurti’s impact on his 
listeners? To judge from his listeners’ questions to 
him after his usual talks the bulk of his audience go 
home more confused than they started. _ 

Did Krishnamurti spurn the organisation that built 
him up as a World Teacher, only to end up leaving a 
cluster of organisations—the Krishnamurti Foundations 
—more widely flung than the Order of the Star? No 
doubt, the new , organisations avowedly propagate no 
religion, worship no Messiah and accept no converts. 
Still, isn’t the picture of a rapt audience, seated before 
a tape-recorder as it plays back a Krishnamurti lecture, 
suspiciously like a religious service of the electronic 
age, or of the Brave New World? 

Jacob Needleman echoes this fear in a brilliant ana¬ 
lysis of Krishnamurti in “The New Religions". “With 
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unqualled clarity and coherence [Krishnamurti] tells 
us that our lives are merely a reflection of our inner 
•condition. He invites us, in a way that absolutely no one 
-else does, to follow him in the effort of instantaneous 
;self-observation, and to verify for ourselves that it is 
the endlessly busy, interpreting mind which generates 
our life and its disorder. But what are we to do when 
we return home and discover not that we cannot make 
this effort in his absence—which would at least be 
truth—but that we are sure we are able to do it any 
time we wish (though not right now)? I wonder if 
we shall not simply end by believing in self-observation" 

The danger seems real enough. Has then Krishna¬ 
murti failed? The questions raises semantic problems, 
How is one to judge “success” and “failure” in Krishna¬ 
murti’s case? If he were a preacher, he could be 
judged by the number of converts. But he isn’t, des¬ 
pite the impassioned zeal with which he has been lec¬ 
turing for so many decades. He has said so many 
times that agreeing or disagreeing with him is irrelevant. 
But understanding him is of the essence. So, do we 
judge him by the number of people who understand 
him? Assuming that we do, we are confronted with 
more problems: How do I know that someone has 
comprehended Krishnamurti? Is there an objective 
test? More important: how do I know that even / 
■understand what Krishnamurti is saying?' Is there at 
least a subjective test? 

One suddenly realises then that it is not a matter of 
judging Krishnamurti, For Krishnamurti never pre¬ 
tended to make you understand him. He merely hopes 
to provoke you into understanding yourself, into seeing 
through yourself, So there is no question of judging 
yourself either. Why this hankering after the certainty 
that I have got Krishnamurti right? So that I may 
cling to it? Judging, assessing Krishnamurti would 
imply that something could be wrong with him. Judg¬ 
ing myself would imply that something could be wrong 
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HAS KRISHNAMURTI FAILED? 


with me. In judging the world I worry whether some¬ 
thing may not be wrong with it. It does not occur to 
me that the fault may lie, not so much with either, 
but in our relationship with each other. 

As a conditioned, human being I have become the 
unwilling recipient of my cultural assumptions. The 
East has tried to make me look inward, to withdraw 
from the worldly illusions. The West has fostered an 
analytical preoccupation with everything around me, 
all nicely calculated to make me forget myself. The 
Eastern attitude has resulted in purposeless meditation: 
a sterile, paralysing vicious circle. The West has fos¬ 
tered mindless activism—a sure road to frustration, 
Beyond both lies the interplay between the inner and 
the outer: the one in direct touch with the other, free 
of analysis and judgement, It is “the spontaneous 
activity of the total integrated personality”. Spon¬ 
taneous activity is not automatic, thoughtless activity 
dictated by outside demands. Physical activity is only 
a small incidental part of it. It is the play of one’s 
perception that synchronises one’s emotional awareness, 
intellectual analyses and sensory activity in one ‘will’. 
Then you don’t feel one way, act another; think one 
way, feel the opposite way. The integration is not the 
result of enforced discipline but the consequence of a 
man having become ‘transparent to himself. The 
‘why’ of his activities becomes visible. Though he 
may seem to act as before his reasons for doing' things 
are different: he sleeps when tired, not to escape from 
wakefulness. He eats when hungry, not for emotional 
fulfilment. It is a heightened sensitivity altogether. 
It has been compared to an artist’s vision even if he 
lacks the talent of the latter to crystallise it into a 
specific art form, It is not a mere heightened aware¬ 
ness of sights and sounds, It is a receptiveness to 
people’s emotions, views, actions and a certain em¬ 
pathy for them. It is as if “I were he”, while at the 


same time “leaving me intact as my being me, feeling 
within me how he feels”, 

i The functions of the organism and personality are 

T hindered by cultural and social*conditioning. When 

I this conditioning is seen for what it is, namely a need¬ 

less ‘cover’ to discipline you, it can be peeled oil like 
a banana skin and discarded. When you have discard¬ 
ed it you have nothing to cling to, you need nothing to 
cling to. You are a psychic vacuum. One writer has 
described it as desembodied laughter and it is an apt 
metaphor. That is what it feels like—disembodied 
laughter. “Then a great tranquility steals over you. 
It trickles like water through the cells of your mind 
washing them clean, You think of nothing, nothing 
at all, but are with a crystalline awareness...” _ 

But what is it? “I do not know and I believe l 
cannot know.... I can only say that; the space within, 
the heart seems to be some core of consciousness which 
had been overlaid by all the necessities of living, and 
it may be the. core that sustains us against all the 
changes and chances we must suffer from the day of 
our birth” . 

To some temperaments the whole things will sound 
as so much high-falu tin mystical nonsense. Patently 
bogus. Of what use is this mumbo-jumbo anyway? 
will ask the activist. And this is the most common 
charge brought against Krishnamurti—that his philo¬ 
sophy is not sufficiently positive. His reply: “You 
don’t need to search for the positive, don’t force it. 
It is always there, though hidden beneath a huge pile 
of old experiences. Eliminate all of them and truth 
or what you call the positive will be there. It comes 
up automatically. You cannot help it”. 

Can this awareness be transmitted? John Needle- 
man writes “something in (Krishnamurti’s) speech, 
his presence, his line of thought, call it what one will 
helps the act of self-observation. Not so much that it 
compels me or causes me, but that something comes 
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to mv aid in the moment I choose to try. That is 
realtyall one could say; one cannot, and perhaps one 
Snot be sure if it is Krishnamurtis language, die 
silent presence of so many others also in my situation, 
; or something else.... Then, in tins sense, one obvious¬ 
ly cannot deny that he is a teacher, a channel of help 
for ihe self-initiated effort of self-observation ... Can 
this help whatever it is, he increased, extended o 
£3 An approach like Krishnamurti’s may thus 
S amentirely new idea of what it means or people 
tobe organised for the sake of psychological freedom. 
For it may well be that all organisations we know are 
all useless and even an obstacle, if the aim is thus 
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The Dissolution of the Order of the Star 

byJ. KRISHNAMURTI 


We are going to discuss this morning the dissolution 
of the Order of the Star, Many people will be delight¬ 
ed, and others will be rather sad. It is a question 
neither for rejoicing nor for sadness, because it is in¬ 
evitable, as I am going to explain. 

You may remember the story of how the devil and 
a friend of his were walking down the street, when they 
saw ahead of them a man stoop down and pick up 
some thing from the ground, look at it, and put it 
away in his pocket. _ The friend said to the devil, 
“What did that man pick up?” “He picked up a piece 
of Truth,” said the devil. “That is a very bad busi¬ 
ness for you, then” said his friend, “Oh, not at all ” 
the devil replied, “1 am going to let him organise it ” 

I maintain that Truth is a pathless land, and you 
cannot approach it by any path whatsoever, by any 
religion, by any sect. That is my point of view, and 
I adhere to that absolutely and unconditionally. Truth, 
being limitless, unconditioned, unapproachable by any 
path whatsoever, cannot be organised; nor should any 
organisation be formed to lead or to coerce people 
along any particular path. If you first understand that, 
then you will see how impossible it is to organise a 
belief. A belief is purely an individual matter, and 
you cannot and must not organise it. If you do, it 
becomes dead, crystallised; it becomes a creed, a sect 
a religion, to be imposed on others. This is what 
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every one throughout the world is attempting to do. 
Truth is narrowed down and made a plaything tor 
those who are weak, for those who are only moment¬ 
arily discontented. Truth cannot be brought down, 
rather the individual must make the effort to ascend 
to it. You cannot bring the mountain-top to the val¬ 
ley If you would attain to the mountain-top you 
must pass through the valley, climb the steeps, unafraid 
of the dangerous precipices. You must climb towards 
the Truth, it cannot be “stepped down or organised 
for you. Interest in ideas is mainly sustained by or¬ 
ganisations, but organisations only awaken interest 
from without. Interest, which is not torn out of love 
of Truth for its own sake, but aroused by an organi¬ 
sation is of no value. The organisation becomes a 
framework into which its members can conveniently 
fit They no longer strive after Truth or the moun¬ 
tain-top, but rather carve for themselves a convenient 
niche in which they put themselves, or let the organi¬ 
sation place them, and consider that the organisation 

will thereby lead them to Truth. , . 

So that is the first reason, from my point of view, 
why the Order of the Star should be dissolved. In spite 
of this, you will probably form other Orders, you will 
continue to belong to other organisations searching for 
Truth. I do not want to belong to any organisation 
of a spiritual kind, please understand this. I would 
make use of an organisation which would take me to 
London, for example; this is quite a different kind of 
organisation, merely mechanical, like the post or the 
telegraph. I would use a. motor car or a steamship to 
travel, these are only physical mechanisms which have 
nothing whatever to do with spirituality. Again, I 
maintain that no organisation can lead man to spiri¬ 
tuality, , , 

If an organisation be created for this purpose, it be* 
comes a crutch, a weakness, a bondage, and must 
cripple the individual, and prevent him from growing, 
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from establishing his uniqueness, which lies in the dis¬ 
covery for himself of that absolute, unconditioned 
Truth. So that is another reason why I have decided, 
as I happen to be the Head of the Order, to dissolve 
it. No one has persuaded me to this decision. 

This is no magnificent deed, because I do not want 
followers, and I mean this. The moment you follow 
someone you cease to follow Truth. I am not con¬ 
cerned whether you pay attention to what I say or not. 
I want to do a certain thing in the world and I am go¬ 
ing to do it with unwavering concentration. I am con¬ 
cerning myself with only one essential thing; to set man 
free. I desire to free him from all cages, from all 
ffears, ^ and not to found religions, new sects, nor to 
establish new theories and new philosophies. Then 
you will naturally ask me why I go the world over, 
continually speaking. I will tell you for what reason 
I do this; not because I desire a following, not because 
I desire a special group of special disciples. (How men 
love to be different from their fellow-men however 
ridiculous, absurd and trivial their distinctions may be! 
I do not want to encourage that absurdity.) I have no 
disciples, no apostles, either on earth or in the realm 
of spirituality. 

Nor is it die lure of money, nor the desire to live a 
comfortable life, which attracts me. If I wanted to 
lead a comfortable life I would not come to a Camp 
or live in a damp country! I am speaking frankly be¬ 
cause I want this settled once and for all. I do not 
want these childish discussions year after year. 

, One newspaper reporter, who interviewed me, con¬ 
sidered it a magnificent act to dissolve an organisation 
in which there were thousands and thousands'of mem¬ 
bers. To him it was a great act because, he said: 
“What will you do afterwards, how will you live? You 
will have no following, people will no longer listen to 
you.” If there are only five people who will listen, who 
will live, who have their faces turned towards eternity, 
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it will be sufficient. Of what use is it to have tiiou- 
sands who do not understand, who are fully embalmea 
in prejudice, who do not want the new, but would 
rather translate, the new to suit their own sterile.stag¬ 
nant selves? If I speak strongly, please do not mis¬ 
understand me, it is not through lack of romp® on. 

If vou go to a surgeon for an operation, is it not Kind¬ 
ness on his part to operate even if he cause!i youi pam. 
So, in like manner, if I speak straightly, it is not through 
lack of real affection—on the contrary. 

As I have said, I have only one purpose: to make 
man free, to urge him towards freedom, to help him 
to break: away from all limitations,, for that alone will 
•give him eternal happiness, will give him the uncon¬ 
ditioned realisation of the self, . 

Because I am free, unconditioned, whole—not mo 
the relative, but the whole Truth that fa d* 
nai-I desire those, who seek to understand me, to be 
free; not to follow me, not to make out of me a cage 
which will become a religion, a sect. Rath f ^ ,d 
they be free from all fcars-from the fear of relig on, 
from the fear of salvation, from the fear of spiritual ty, 
from the fear of love, from the fear of death, from me 
fear of life itself. As an artist paints a picture be¬ 
cause he takes delight in that painting, because it is 
his self-expression, his glory, his well-being, so I ao 
this and not because I want any thing from.anyone. 

You are accustomed to authority, or to the atmos¬ 
phere of authority, which you think will lead you to 
spirituality. You think and hope that another can, by 
his extraordinary powers-a miracle-transport you to 
this realm of eternal freedom which is Happiness. 
Your whole outlook on life is based on that authority. 

You have listened to me for three, years now, with¬ 
out any change taking place except in the few. ow 
analyse what I am saying, be critical so that you may 
understand thoroughly, fundamentally. When you look 
for an authority to lead you to spirituality, you are 
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bound automatically to build an organisation around 
that authority. By the very creation of that organisa¬ 
tion, which, you think, will help this authority to lead 
you to spirituality, you are held in a cage. 

If I talk frankly, please remember that I do so, not 
out of harshness* not out of cruelty, not out of the en¬ 
thusiasm of my purpose, but because I want you to un¬ 
derstand what I am saying. That is the reason why 
you are here, and it would be a waste of time if I did 
not explain clearly, decisively, my point of view. 

For eighteen years you have been preparing for this 
event, for the coming of the World-Teacher. For eigh¬ 
teen years you have organised, you have looked for 
someone who would give a new delight to your hearts 
and minds, who would transform your whole life, who 
would give you a new understanding; for 1 someone who 
would raise you to a new plane of life, who would give 
you a new encouragement, who would set you free— 
and now look what is happening! Consider, reason 
with yourselves, and discover in what way that belief 
has made you different—not with the superficial dif¬ 
ference of the wearing of a badge, which is trivial, 
absurd. In what manner has such a belief swept away 
all the unessential things of life? That is the only way 
to judge: in what way are you freer, greater, more 
dangerous to every Society which is based on the false 
and the unessential? In what way have the members 
of this organisation of the Star become different? 

As I said you have been preparing for eighteen years 
for me. I do not care if you believe that I am the 
World-Teacher or not. That is of very little import¬ 
ance. Since you belong to the organisation of the 
Order of the Star, you have given your sympathy, your 
energy, acknowledging that Krishnamurti is the World* 

• Teacher—partially or wholly: wholly for those who 
are really seeking, only partially for those who are. 
satisfied with their own half-truths. 
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You have been preparing for eighteen years, and 
look how many difficulties there are in the way of your 
understanding, how many complications, how many 
trivial things. Your prejudices, your fears, your au¬ 
thorities, your churches new and old—all these, I main¬ 
tain are a barrier to understanding, I cannot make 
myself clearer than this. I do not want you to agree 
with me, I do not want you to follow me, i want to 
understand what I am saying. 

This understanding is necessary because your be¬ 
lief has not transformed you but only complicated you, 
and because you are willing to face things as they are. 
You want to have your own gods — new gods instead 
of the old, new religions instead of the old, new forms 
instead of the old - all equally valueless, all barriers, 
all limitations, all crutches. Instead of old spiritual 
distinctions you have new spiritual distinctions, instead 
of old worships you have new worships. You are 
all depending for your spirituality on someone else, for 
your happiness on someone else, for your enlighten¬ 
ment on someone else, and although you have been 
preparing for me for eighteen years, when I say all 
these things are unnecessary, when I say that you must 
put them all away and look within yourselves tor the 
enlightenment, for the glory, for the purification, and 
for the incorruptibility of the self, not one of you is 
willing to do it. There may be a few, but very, very 
few. 

So why have an organisation? , 

Why have false, hypocritical people following me, 
the embodiment or Truth? Please remember that I 
am not saying something harsh or unkind, but we have 
reached a situation when you must face things as they 
are. I said last year that 1 would not compromise. 
Very few listened to me then. This year 1 have made 
it absolutely clear. I do not know how many ffiou- 
sands throughout the world -— members of the Order 
— have been preparing for me for eighteen years, and 
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yet now they are not willing to listen unconditionally, 
wholly, to what I say. 

So why have an organisation? 

As I said before, my purpose is to make men un¬ 
conditionally free, for I maintain that the only spiritual¬ 
ity is the incorruptibility of the self which is eternal, 
is the harmony between reason and love. This is the 
absolute, unconditioned Truth which is Life itself. I 
want therefore to set man free, rejoicing as the bird 
in the clear sky, unburdened, independent, ecstatic in 
that freedom. And I, for whom you have been pre¬ 
paring for eighteen years, now say that you must be 
free of all these things, free from your complications, 
your entanglements. For this you need not have an 
organisation based on spiritual belief. Why have an 
organisation for live or ten people in the world who 
understand, who arc struggling, who have put aside 
all trivial things? And for the weak people, there can 
be no organisation to help them to find the Truth, be¬ 
cause Truth is in everyone; it is not far, it is not near; 
it is eternally there. 

Organisations cannot make you free. No man from 
outside can make you free; nor can organised worship, 
nor the immolation of yourselves for a cause, make 
you free; nor can forming yourselves into an organi¬ 
sation, nor throwing yourselves into works, make you 
free. You use a typewriter to write letters, but you do 
not put it on an altar and worship it. But that is what 
you are doing when organisations become your chief 
concern. “How many members are there in It?” That 
is the first question I am asked by all newspaper re¬ 
porters. “How many followers have you? By their 
number we shall judge whether what you say is true 
or false.” I do not know how many there are. I am 
not concerned with that. As I said, if there were even 
one man who had been set free, that were enough. 

Again, you have the idea that only certain people 
hold the key to the Kingdom of Happiness. No one 
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holds it. No one has the authority to hold that key. 
That key is your own self, and in the development and 
the purification and in the incorruptibility of that self 
alone is the Kingdom of Eternity. 

So you will see how absurd is the whole structure 
that you have built, looking for external help, depend¬ 
ing on others for your comfort, for your happiness, for 
your strength. These can only be found within your¬ 
selves, 

So why have an organisation? 

But those who really desire to understand, who are 
looking to find that which is eternal, without beginning 
and without an end, will walk together with a greater 
intensity, will be a danger to everything that is un¬ 
essential, to unrealities, to shadows. And they will 
concentrate, they will become the flame, because they 
understand, Such a body we must create, and that is 
my purpose. Because of that real undeistanding there 
will be true friendship. Because of that true friendship 
—which you do not seem to know — there will be 
real cooperation on the part of each one, And this is 
not because of authority, not because of salvation, not 
because of immolation for a cause, but because you 
really understand, and hence are capable of living m 
the eternal. This is a greater thing than all pleasure, 
than all sacrifice. 

So these are some of the reasons why, after careful 
consideration for two years, I have made this decision. 
It is not from a momentary impulse, I have not been 
persuaded to it by anyone — I am not persuaded in 
such things. For two years I have been thinking about 
this, slowly, carefully, patiently, and I have now de¬ 
cided to disband the Order, as I happen to be its head. 
You can form other organisations and expect someone 
else. With that I am not concerned, not with creating 
new cages, new decorations for those cages. My only 
concern is to set man absolutely, unconditionally free, 
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What is the Religious Mind? 

by J. KRISHNAMURTI 


I would like, if I may, to talk about what is the re¬ 
ligious mind, But before I go into that I would like 1 
to point out, and I think it is relevant, that there must 
be the denial of thought. We never deny. We are all 
‘yes-sayers’, We accept according to our tendencies, 
idiosyncrasies; and when we do deny, that denial is a 
reaction and, therefore, not a denial at all. I would 
like to talk a little bit about it for it is important to 
understand that in order to pursue and find out for 
oneself what is the religious mind. We never deny, 
and if you have observed yourself sufficiently, care¬ 
fully and seriously, we have always accepted, found 
an easy path, the; easiest solution. We' have accepted 
tradition, the various cultural, economic, social in¬ 
fluences. We have never stood against them, or if we 
have stood, we have stood against them by force, not 
willingly, not comprehendingly; and so our denial is 
always tinged with fear. It has always come about 
through a form’of acceptance in which there is a hope. 
It is never a denial of not knowing what is going to 
come; it is a denial with an acceptance of a regulated 
orderly future. 

Please do listen to what I am saying, because when 
/ we talk •about religious minds we are going to deny 
• the whole structure of religion as it is, totally, because 
it is utterly false, it has no meaning whatsoever. And 
to understand what we are going to say a little later 
you must, if I may point out, comprehend deeply this 
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act of denial You can be forced to deny; circumstances 

force you or compel you to say ‘no’.circumstances* 

lack of money, environmental influences, some trouble 
or the other, can force you to say ‘no’; but to say no 
with clarity, without any motive, without wanting a 
further reward or fearing punishment, but deliberately 
to say ‘no’ to something to which you have given your 
thought completely, uncompromisingly, to say ‘no when 
you have thought out the problem completely, seriously, 
is quite a different matter. By the word ‘seriously, l 
mean, to go into the problem to the very end, not 
romantically, not emotionally, not according to your 
particular idiosyncrasy or vanity or pleasure or desire, 
but to go to the very end of the thing, putting. aside 
your personal fancy, myth, likes and dislikes, To go 
to the very end of a thought, an idea, a feeling, a sub¬ 
ject, is to be serious. . ■ ,,, . 

I, would like to go into this question of religion be¬ 
cause I feel that if we could have a very dear, a strong 
religious mind, we would solve our problems because 
religion is something that includes everything; it is not 
exclusive. A religious mind has no nationality. It is 
not provincial; it does not belong to any particular or¬ 
ganized group. It is not the result of ten thousand 
years of propaganda, or two thousand years of propa¬ 
ganda. It has no dogma, no belief. It « a n | in(1 &at 
moves from fact to fact. It is a mind that understands 
the total quality of thought, not only the obvious super¬ 
ficial thought, the educated thought, but also the un¬ 
educated thought, the deep down unconscious thought 
motives. The totality of this enquiry and the realiza¬ 
tion of that enquiry and the denial of that enquiry 
which it sees, feels, and the totality/)! that denial bring 
about that quality of mind which is new, which is re¬ 
ligious, which is revolutionary, But for most or us 
religion is not only the word, the symbol but U is the 
result of our conditioning, You arc a Hindu or a Mus¬ 
lim or a Christian, or what you will because you have 
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been told from your childhood that you are a Hindu, 
with all the beliefs, dogmas, traditions, and you have 
accepted it. As the communist accepts in his youth 
that there is no God, you accept that there is God. 
There is not much difference between you and the 
person who denies God; both are the result of a con¬ 
ditioned mind. 

Please, I am not attacking you. Therefore, there is 
no need to defend; you do not have to resist. We are 
dealing with facts and it would be utterly stupid to 
resist a fact. It has no meaning. When the house is 
burning, when the world is in such chaos, even if you 
deliberately set about to make the world more chaotic 
than it is, you could not succeed, in spite of the politi¬ 
cians. Ana it needs a very sharp, clear, decisive, sane 
mind to resolve the chaotic problems, and I do not 
think such a mind can come about except through a 
religious perception. And if you will follow not the 
word, not the speaker, agreeing or disagreeing with 
the speaker, but if you follow the operations of your 
own mind, if you watch your own conditioning, not be¬ 
cause I tell you but because it is a fact, when you look 
at the fact, when you become aware of that fact, then 
we can proceed to find out how to dissolve that fact, 
that conditioning, But, first, one must be aware of the 
fact that the mind is conditioned, that your mind when 
it says it is a Hindu, is conditioned; it is shaped by the 
past, by the centuries of culture; it is the result of a 
historical process and a mythical process and the re¬ 
ligions that you have are the result of other people’s 
experiences. It is not your own direct experience. It is 
what you have been told either in the book or by some 
teacher or by some philosopher; it is not something 
which you perceive, When the mind is completely un¬ 
conditioned then only can you experience or discover 
if there is something real or not. But before you .un- 
condition your mind, to say that you are religious^ 
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that you arc a Hindu, a Muslim, a Buddhist or a Chris- 
tian has no meaning whatsoever. That is pure roman¬ 
ticism which is exploited by the pnest, by the organiz¬ 
ed group politically, religiously becausetheyhavethe 
vested interest in it. These are all facts whedmr you 
like them or not. I am merely describing the fact, 
tai these divisions into religious groups, 
and that, believing this dogma and denying that dogma, 
going from prison to prison, from temple to temple, 
Lg endless pnja-all that is not a rdfous.nund 4 
all, it is merely a traditional mind bound by fair. And 
surely a mind that is afraid can never find out if there 
is, or if there is not, something beyond the wori, be- 
vond the measure of the mind. . 

y So, do please listen not only to what I am saying but 
also to the operations of your own mod.- When i 
use that word ‘listen’ in a special signto^^ 
ing is an art, because we never do listen. We listen 
half-heartedly with our thoughts elsewhere. We listen 
with condemnation or a comparison. We listen with 
likes and dislikes. We listen either to agree or to dis¬ 
agree We listen by comparing what we hear with what, 
we already know. So, there is always distraction; there 
is never an act of listening. And it would be worth¬ 
while if I may point out to you that if you could listen 
without any of these distractions of thought, so that 
the very act of listening is the breaking down of that 
condition, because when I use the word “religion all 
kinds of images come to your minds, all kinds of sym¬ 
bols; to a Christian his own symbols, dogmas and be¬ 
liefs; to the Hindu, to the Muslim, to all the people 
who call themselves religious. They have a peculiar 
approach, an idiosyncratic approach, a traditional ap¬ 
proach so that they could never think clearly about the 
matter. They are first Hindus or Muslims and then 
they begin to seek. So, to find out if there is, or if 
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there is not, something which is beyond the thought, 
which is not measurable by the mind, the mind must 
be first free. Surely chat is logic. 

You see, another peculiarity with religious people is 
that they are totally illogical. Psychologically, they have 
no sanity. They accept without enquiry ahd their en¬ 
quiry is motivated by fear, by the desire for security 
which prevades their thought; they become romantic; 
because it pleases them, they become devotional. It 
gives them a sense of joy, happiness. But that is not 
a religious mind at all. It is a fanciful mind; it has no 
reality. So, if you observe your own mind you will 
see how cluttered up and burdened it is with beliefs. 
And you say that belief is necessary, We use it as a 
hypothesis, which is sheer nonsense. When a man is 
enquiring, he does not start out with a hypothesis. He 
has a free mind. He is not attached to any dogma and 
he is not bound by any fear. He starts out denying all 
that and then begins to seek. But you never do deny 
for various reasons, because it would not be respectable. 
In a very respectable society, which is a rotten society, 
you never deny because you might lose your job or 
position. You never deny because of your family. You 
have to marry your daughter, your son, to do this and 
that and, therefore, you are bound, cQnsciously or un¬ 
consciously, through fear to the dogma, to the tradi¬ 
tion in which you have been brought up. Again, this 
is a fact; this is not my fancy. This is a psychological 
everyday fact. And so a mind which is bound to belief, 

, to a dogma however ancient, or however modern like 
that of a communist, such a mind is incapable of bring¬ 
ing about an orderly world, a sane world, Such a 
mind is incapable of being free from sorrow, from con¬ 
flicts. Surely, it is only the mind that is free from con¬ 
flict, free from problems, free from sorrow that can 
find out, and you must find out because that is the 
only way out of this misery, this confusion that we 
have created in this world, not by joining innumerable 
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groups or going back to the old tradition which is 
dead, or following a new leader. 

I do not know if you have observed that when you 
follow somebody, you have destroyed your own 
thoughts, you have lost your own independence, you 
have lost your freedom not only politically but much 
more psychologically, not only outwardly but much 
more inwardly. So, where there is a following and 
where there is a leader in matters that are really spiri¬ 
tual, really psychological, there is bound to be confusion 
because in that there is a contradiction between what 
your own deep down urges, compulsions are, and the 
imposition placed upon them by the leader, by what 
you think you should do. So, there is a contradiction 
psychologically and that contradiction leads to con¬ 
flict and where there is a conflict there is effort and 
where there is effort there is distortion. So, a religious 
mind has no conflict. The religious mind does not 
follow anyone. It has no authority because authority 
implies imitation; authority implies conformity; and 
there is conformity because you want success, you 
want to achieve; and, therefore, there is fear. Without 
dissolving fear completely, how can you proceed to 
enquire, how can you proceed to find out? These are 
no rhetorical questions. If 1 am frightened, I am bound 
to seek comfort, shelter, security in whatever that comes 
along because fear dictates, not sanity, not clarity. So, 
fear dictates conformity—that I must imitate, follow 
somebody in the hope that 1 shall find comfort. So. 
the religious mind has no authority of any kind, and 
that is very difficult for people to accept because we 
have been bred in authority-thc Gita, the Upanishads, 
the Bible, the Koran.. . They have taken the place 
of our own thinking, of our own sutfering.. , 

And where religious matters are concerned we be¬ 
come totally irrational, insane, and all these build the 
walls of our conditioning. Again, this is a fact, a psy* 
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chological, undeniable fact You are going to the temple; 
you are reading the Gita and muttering a lot of words, 
which have lost their meaning, That is not a religious, 
mind at all, Such* reading, such repetition, makes the 
mind dull, insensitive. Therefore there is a contradic¬ 
tion between real living and what you think is real 
living. There is no living a religious life. So, you 
have divorced life from religion, ethics from religion 
and a mind that lives in this duality, in this contradic¬ 
tion, in this cleavage, such a mind is creating the world 
at the present time. It is bringing into the world 
more and more chaos. Where there is confusion, where 
there is misery, people turn to authority, to tyranny,. 
not only politically but also religiously. Gurus, teachers, 
ideas, beliefs, dogmas multiply and flourish because 
we have never looked into ourselves deeply to find out 
for ourselves what is true. _ . 

So, the beginning of self-knowledge is the beginning 
of the religious mind; not the knowledge of the Supreme 
Self; that is sheer nonsense, because how can a petty 
mind, a narrow mintf, and inelastic mind, a mind that 
is begotten through fear, through compulsion, through 
imitation, through authority, how can that petty, shal¬ 
low mind try to find out what is the Supreme mind? 

It is an escape; it is pure, unadulterated romanticism. 
The fact is, you have to understand yourself first, How 
can a thought which is the result of fear enquire? How 
can a thought which is the result of contradiction, of 
sorrow, of pain, of ambition, of envy, how can that 
thought search out the unsearchable? Obviously it 
cannot, but that is what we are doing all the time. So, ( 
the beginning of understanding of yourself as you are 
is the beginning of wisdom and is also the beginning of 
meditation. To see without distortion the fact of what 
you are, not what you think you should be, is the 
beginning of wisdom. When you think that you are 
the Supreme Self, when you think that—as most, of 
you do—there is a spiritual entity which is in you, it 
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is the result of your past conditioning. You have to 
be aware of that fact and not accept that you arc the 
Supreme Self, What has meaning and significance is 
the fact of what you are; what you are everyday, not 
what you should be. Again, the idea, the ideation, the 
ideal, is a mythology; it has no significance. The fact 
has significance; the fact that you are envious has sig¬ 
nificance, not that you should be in a state of non-envy. 

... The scientist is concerned with the fact. He is * 
investigating matter, investigating life in his laboratory, 

He is investigating it under the microscope. He has no 
fear; he moves from fact to fact and he builds up 
knowledge, and that knowledge helps him to investi¬ 
gate further only along a particular narrow, restricted 
line which is science, But we are concerned with the 
totality of life, not with science only; not only with 
brick-building but with anger, with ambition, with 
quarrels, what you are, how limited our minds are— 
the totality of life. 

Science does not include the totality of life but a 
religious mind does. When the economists or the 
sociologists try to solve human problems, they are 
dealing with them only partially and therefore bringing 
about more chaos, more misery. But the religious mind 
is not concerned with the partial; it is concerned with 
the total entity of man. That is, outward movement 
of life is the same as the inward movement. The out¬ 
ward movement is like the ebb, the tide that goes out 
and then comes in. If the two are divorced, if the 
two are separated, the outer and the inner, then you 
have conflict, you have misery and the so-called reli¬ 
gious people have divided this life into the outer and •' 

the inner. They do not regard it as one unitary process. 

They avoid the outer by retreating to a monastery or 
putting on a myasi's robe. They deny the outer world 
but they do not deny the world of tradition, of their 
knowledge, of their conditioning. So they separate the 
two and therefore there is a contradiction. / u 
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The religious mind does not separate the two. It it? 
one unitary movement of the tide that goes out and 
comes in. Do please listen to all this, neither accept¬ 
ing nor denying. Because I am not attacking you, you 
don’t have to take refuge or resist; nor am I doing, 
propaganda. I am just pointing out. If you cab, you 
can accept it; you can see it or reject it, but first intel¬ 
lectually or verbally look at it, You may not want to 
go the whole way completely, totally, to the very end. 
But at least you can look at it verbally, intellectually 
and find out. And out of that intellectual comprehen¬ 
sion, you will perhaps see the whole significance. So, 
knowing yourself is the beginning of meditation. Know¬ 
ing psychologically as you are is the beginning of the 
religious mind, But you cannot know yourself if you 
deny what you see, if you try to interpret what you 
see. Please follow this. If you deny psycholo¬ 
gically what you see in yourself, or if you want 
to change it into something else, then you 
are not understanding the fact of what is. If you 
are vain and if you try to change it and cultivate 
humility, then there is a contradiction, If you are vain 
and if you try to cultivate the ideal of humility, then 
there is a contradiction between the two and that con¬ 
tradiction dulls the mind. It brings about a conflict 
But the fact is that you are vain; to look at that fact, 
you have to see that fact completely and not introduce 
a contradictory idea. You cannot see that you are 
vain if you say, T must not be vain’. Obviously that 
is a fallacy because to see something you must give 
your attention totally to it, and when you say that you 
must not be vain, your mind has gone away from that 
fact, and going away from that fact creates a problem. 
The fact never creates a problem. It is only the avoid¬ 
ance of the fact, running away from the fact, trying to 
change the fact, trying to conform or approximate to 
the ideal, that creates a problem, never the fact of what 
is. So, when you observe yourself very clearly be aware 
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of every thought, of every feeling; then you will come 
upon something which is: that there is a thinker and 
the thought, that there is an experiencer, an observer, 
and the experience, the observed. This is a fact, is it 
not? It is a fact that there is a senser, an entity whicn 
judges, evaluates, which thinks, which observes and 
the thing which is observed, Please search your own 
minds; you are not to listen to my words. Words 
have no meaning. Watch your mind in operation as 
I am talking. Then you will go away from here with 
a clarity, with a mind that is clear, sharp and sane. 

So, there is a thinker and the thought. There is a 
division between the thinker and the thought, the think¬ 
er trying to dominate the thought, trying to change 
thought, trying to modify thought, trying to control, 
trying to force it, trying to imitate, and so on. Inis 
division between the thinker and the thought creates 
conflict, because the thinker is always the sensor, the 
entity that judges the thought and evaluates; and that 
entity is the conditioned entity. 

Thought is merely the reaction of conditioning, or 
memory; and the thinker arises as a reaction to thought. 
You understand. That is a very simple thing to find out 
for yourself. Thought is the reaction of memory, I 
ask you something and you respond according to your 
memory. The interval between the question and the 
answer is time and during that time you think it out 
and then you reply. If you arc familiar with the ans¬ 
wer, your answer is immediate, and if the question is 
very complicated, you need longer time, a lag, a greater 
•distance between the answer and the question. During 
that lag your memory is responding, is reacting and 
then you answer. So, thought, is the response of me¬ 
mory, of association with the past. So, there is the 
thinker and the thought and the thinker is conditioned 
and his thought also becomes conditioned, And when 
there is a gap between the thinker and the thought there 
is endless conflict and misery, Now, is it possible to 
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remove this contradiction, this conflict, which means 
there remains no thinker as the central entity which is 
acting, but only thinking? This is a very complex 
question and you are going to answer it in a minute 
But you have to find out for yourself the whole implil 
cation of this problem. 

We can go into details but this is not the time for 
that. But one can see the implication that where there 
is a division between the thinker and the thought there 
must be contradiction. And contradiction implies con¬ 
flict, and conflict dulls the mind, makes the mind 
stupid, insensitive, Conflict of any kind, whether it 
is a conflict between your wife and yourself, between 
you and the society, between you and your boss, be¬ 
tween you and anybody, every kind of conflict dulls 
the mind; if you want to understand the central con¬ 
flict, you must enquire into this question—not to 
accept it.that there is a thinker first and thought after¬ 

wards. If you say that, you again resort to your tra¬ 
dition, to your conditioning. So, you have to find out 
through your thought how your memory responds, and 
as long as that, memory which is conditioned by every 
movement and thought, by every influence, is there, 
there must lie conflict and misery. If you go very 
deeply into it you will find out for yourself that action 
based on an idea—which is thought—breeds discord 
because, you are approximating action to an idea. There¬ 
fore, you are not acting but approximating that action 
so that it should be according to the idea, You will find, 
if you ponder deeply for yourself, that action is not 
an idea. There is action without motive, and it is only 
the religious mind that has gone very deeply into itself, 
that has enquired profoundly within itself, that can act 
without an idea, without motive, because it has no 
centre, no entity as the thinker who is directing action. 
It is no chaotic action. So, self-knowledge or learning 
about oneself every day brings about psychologically, 
inwardly, a new mind because you have denied the old 
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mind. Through self-knowledge you have denied it, you 
have denied your conditioning totally, and that can- be 
denied totally only when the mind is'aware of its own 
operations, how it works, what it thinks, what it says, 
what are the motives. 

There is another factor involved in this. _ We think 
this is a gradual process, that it will take time to free 
the mind from conditioning. We think that it will, 
take many days or many years, that the mind is con¬ 
ditioned and to uncondition it will take time. Which 
means what? That we will do it gradually, day after 
day. What does that imply? Surely, it implies acquiring 
knowledge which is going to dissipate this condition¬ 
ing; which means that you are not learning but acquir¬ 
ing. A mind that it learning is never acquiring but 
the mind that houses knowledge in order to arrive, in 
order to succeed, in order to achieve a sense of libe¬ 
ration, such a mind must have time. So, the mind 
says, I must have time to free myself from my condi¬ 
tioning, which means it is going to acquire knowledge, 
not learn, and when the knowledge expands it will 
become freer and freer—which is utterly false. So, 
through time, through the multiplication of many to¬ 
morrows, there is no liberation. There is freedom 
only in the denial of the thing which is seen imme¬ 
diately. You react immediately when you see a poison¬ 
ous snake. There is no thought; there is immediate 
action. That action is the result of fear and of the 
knowledge that you acquired about the snake. That 
involves time, So, there is that quality of seeing 
through knowledge which demands time and a quality 
of seeing something which does not demand time. 

I am talking of the mind that Sees without time, that 
sees without thought, because the mind is the result 
of many yesterdays. Hie mind is the result of time. 
Again, this is a fact. We are dealing not with sup¬ 
position, a theory. Your mind is the result of many 
yesterdays; your mind is the result of the past, and 
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without being free of the past totally, it is not possible 
to have a new religious mind. Now, to see that past 
totally, completely, to see it immediately, is to break 
down the past immediately. But you cannot break it 
down immediately if your mind is in the grip of knowl- 
edge which will say: I will gradually accumulate and I 
will eventually break it. It must see the conditioning 
immediately. If you see the absurdity, the poison of 
nationalism, if you see it, if it is immediately compre¬ 
hended—and you can apply your mind and if you give 
you attention to it completely, you can see the poison¬ 
ous nature of nationalism—the moment you see it, it 
is gone.... 

Attention is the total denial of-the past, the total 
denial of this division between the thinker and the 
thought. So, a religious mind is a mind that has no 
belief, that has no dogma, that has no fear, that has 
absolutely no authority of any kind, because it is a 
light to itself; and such a mind, being free, can gt> 
very far, but that freedom must begin very close, very 
near; which is the freedom in yourself, in the under¬ 
standing of yourself; then you can go very far. Then 
you will find out for yourself, that extraordinary still¬ 
ness of the mind. It is not an idea but an actual fact. 
A mind that is completely still, without any distraction, 
it is only the still mind, not the romantic mind, a mind 
that is not begotten through conflict, through contra¬ 
diction, through misery, it is only such a mind that 
is completely quiet and therefore completely alive, 
totally sensitive. It is only such a mind that can per¬ 
ceive that which is immeasurable. 
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Aphorisms 
by J, KRISHNAMURTI 


fKrishnaraurti’s talks and writings have been attack¬ 
ed, not without reason, for being disorganised. Th® 1 
reader will have grasped by now the reason behind this 
lack of planning. To counter the obvious drawbacks 
inherent in these communications, we have found it 
expedient to compile a list of aphorisms which may 
do for some readers what his books and talks may 
not have achieved. Inevitably they are listed here 
regardless of their original context. Needless to say 
therefore that they are not intended to be read con¬ 
secutively. The reader should, moreover, be warned 
against taking them at their face value, lest he read 
into them his own private meanings, which would de¬ 
feat their purpose completely. In fact he should read 
them only after a thorough acquaintance with Krish- 
namurti’s thought, Then alone can he hope to be re¬ 
ceptive to the insights contained in these aphorisms and 
which he may have missed elsewhere,—EDITOR.) 

# * * 

We have so many problems of our own that we have 
no time for those of others, To make another listen 
you have to pay either in coin, prayer or in belief. The 
professional will listen, it is his job, but in that there 
is no lasting release. We want to unburden ourselves 
freely, spontaneously, without any regrets. The puri¬ 
fication of confession does not depend on the one who 
listens, but on him who desires to open his heart. To 
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open one’s heart is important and it will find some¬ 
one, a beggar perhaps, to whom it can pour itself out. 
Introspective talk can never open the heart; it is en¬ 
closing, depressing and utterly useless. To be open is 
to listen not only to yourselves but to every influence, 
to every movement about you. It it may or may not 
be possible to do something tangibly about what you 
hear, but the very fact of being open brings about its 
own action. Such hearing purifies your heart cleans¬ 
ing it. 

# * * 

To be vulnerable is to live. To withdraw is to die. 

* * * 

We have to live in this world—that is the only in¬ 
evitable thing in life. 

* * * 

Beware of the man who offers you a reward in this 
world or the next. 

* $ * 

There are laws in some countries, I believe, which 
prohibit anyone from following you in the street and 
if someone does he can be arrested and put into prison. 
So, spiritually, 1 wish there were a police system which 
would put people into a spiritual prison for following 
others. In fact it does happen automatically. 

* * * 

Self-satisfaction, self-contentment, lack of determin¬ 
ed effort and above all lack of ecstasy in any pursuit, 
is the essence of mediocrity. 

* # * 

What matters is to observe your own mind with¬ 
out judgement-just to look at it, to watch it, to be 
conscious of the fact that your mind is a slave, and 
no more; because that very perception releases energy, 
and it is this energy that is going to destroy the sla¬ 
vishness of the mind. 
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The state of the mind that questions is much more 
important than the question itself. Any question may 
be asked by a slavish mind, and the answer it receives 
will still be within the limitations of its own slavery.,.. 

* * # 

Character is not a matter of being obstinate in one’s 
knowledge or strong in one’s experience, There js 
character only when the mind, being fully aware of its 
accumulated experience, is free of that background 
and is therefore capable of clarity. Only a mind that 
is clear has character. 

* * * 

....influence is often very subtle, In advertising 
they have tried subliminal propaganda—rapidly flash¬ 
ing an idea on the cinema or television screen, so ra¬ 
pidly that that the viewer is unaware of it; yet it is 
absorber! by the unconscious,-,..To be aware of all 
these influences is not easy. But once you begin con¬ 
sciously, deliberately, incessantly to ask the right ques¬ 
tion, which is to uncover in yourself these various in¬ 
fluences, then the mind becomes extraordinarily 
alert..,. 

# * * - 

....to restrain oneself from violence by practising 
non-violence, is no change at all, though in this coun¬ 
try (India) it is glibly talked about every day, Non¬ 
violence with a motive is still violence. 

* * * 

,.. .fulfilment is really the demand of a mind which 
is craving for power. 

* * * 

Clarity, at whatever level is completely necessary, If 
you are not clear about the way to your home, you get 
confused, If you are not very clear about your feel¬ 
ings, there Is self-contradiction. If you do not dearly 
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understand the ways of you own thinking, such lack 
of clarity leads to illusion. 

* * * 

Cultivated virtue is a horror, because the moment 
you cultivate a virtue it ceases to be a virtue. Virtue 
is spontaneous timeless, it is ever active in the present. 

* * * 

Freedom from the desire for an answer is essential 
to the understanding of a problem. 

* # * 

When our hearts are empty, we collect things. 

* * * 

A consistent thinker is a thoughtless person, because 
he confirms to a pattern; he repeats phrases and thinks 
in a groove. 

* .* * 

A cup is useful only when it is empty; and a mind 
that is filled with beliefs, with dogmas with assertions, 
with quotations is really an uncreative mind; it is 
merely a repetitive mind. 

* * # 

The craving for experience is the beginning of illusion. 
* * * 

Men of good will should have no formulas. 

* * * 

To seek fulfilment is to invite frustration. 

* * * 

To look to the future, to strain after an ideal, indi¬ 
cates sluggishness of the mind and a desire to avoid 
the present. 

* * * 

Wisdom and truth come to a man who truly says, “I 
a.m ignorant, I do not know.” 
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Speculation and imagination are the enemies of 
attention. 

* * * 

Addiction to knowledge is like any other addiction; 
it offers an escape from the fear of emptiness, of lone¬ 
liness, of frustration the fear of being nothing. 

# * * 

Knowledge prevents listening. 

* * # 

You can’t go very far if you don’t begin very near. 

* * * 

Relationship surely is the mirror in which you dis¬ 
cover yourself. 

* * * 

To die rich is to have lived in vain. 

* * * 

When we hear a truth and do not act upon it, it be¬ 
comes a poison within ourselves, and that poison 
spreads, bringing psychological disturbances, unbalance 
and ill health. 
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